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Translator’s Note 


Islam: A Comprehensive Introduction’ is an extensive study of the contents of 
Islam by Javed Ahmad Ghamidi (b. 1951). It is an effort which spans almost two 
decades of both creative and critical thinking. This attempt to expound the contents 
of Islam is not a new one. Preceding Ghamidi is an illustrious series of names who 
have ventured forth to present Islam the way they have understood it. All these 
efforts are commendable and merit deep deliberation. A serious student should 
perhaps conduct a comparative study to gauge the approaches followed by each. 

The author is a prominent pupil of Amin Ahsan Islaht (1904-1997), a profound 
exegete and a distinguished student of the prodigious Qur’anic scholar: Hamid 
al-Din Farahi (1863-1930). Ghamidi draws heavily on the approach and research 
of his two eminent predecessors. However, he has not only developed and lent 
precision to their approach and views, he has also made some original 
contributions in this regard. 

The entire effort is a fresh interpretation of Islam from its original sources on the 
basis of the principles delineated in the first preamble. The reason that it has been 
undertaken is that interpretation of sacred texts has always remained a human 
endeavour and thus can never remain fault free. It is as a result of this principle that 
the author has continued to evaluate and re-evaluate even his own findings. He is 
of the opinion that no view or interpretation is acceptable if it cannot stand up to 
criticism. It should not have any value merely because a certain great scholar or 
authority presented it. Even the greatest of scholars are not immune from error; 
therefore, it is arguments and reasoning based only on the original sources of Islam 
that should be the basis for accepting or rejecting a point of view. Thus, just as the 
author has differed with authorities of the past, he has also differed from his two 
predecessors whose approach and research are foundational to this work. 

Some distinctive features of the author’s approach evident from this book are 
summarized below: 

1. The Qur’an is regarded as the mizdan (the scale) and the furgan (distinguisher 
between right and wrong), a status which it itself claims. It is the scale in which 
everything related to religion must be weighed and the decisive word in every 
matter of religion. Everything in religion must stand in subservience to its 
verdicts. It is as a result of this supreme status of the Qur’an that the author has 
made the following inferences: 





1. The original Urdu title of this translation is Mizdan (lit. the scale) The current 
translation is from the 5" edition of Mizdn published in February 2010. (Translator) 
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i. There is only one reading of the Qur’an called the al-qgira’at al-‘Gmmah (the 
general reading). It is only this reading which has been transmitted through 
tawatur and can thus be called the Qur’an. All other readings cannot be regarded 
as the Qur’an and none of them stands up to the criteria of tawatur. 

u. The muhkam and mutashabih verses of the Qur’an are distinct and easily 
discernable. The latter are verses that mention things which are beyond the grasp 
of human knowledge and observation or belong to matters of the Hereafter. Such 
things are mentioned in the form of comparison (tashbih) to things which we are 
aware of in our own language and through our own experience. The denotation of 
these verses is clear. However, human intellect is unable to understand the reality 
to which they refer. 

iii. The Qur’an is a univocal book that conveys its meanings with absolute 
clarity and there is no ambiguity about them. The intentionality of its text is 
certain and unmistakable. Its words convey what they stand for with full 
certainty. Differences in its interpretation have arisen not because there is any 
defect in its language or style. They have arisen because human beings at times 
falter in their understanding which may be due to a lack of knowledge or to a 
lack of deliberation or both. 

iv. The Hadith is a historical record of Prophetic teachings. It cannot change or 
modify the Qur’an in any way. Its scope is confined to explaining and elucidating 
religion or in delineating the exemplar of the Prophet (sws). The Qur’an is not 
dependent on the Hadith for its explanation; On the contrary, the Hadith need to 
be interpreted in the light of the Qur’an. 

2. The Sunnah is treated as an independent source of religion. It is distinct from 
Hadith. Since at times the Hadith also contains a record of the Sunnah, people 
have erroneously equated the two. The Sunnah refers to that tradition of Prophet 
Abraham’s (sws) religion which the Prophet Muhammad (sws) instituted among 
his followers as religion after reviving and reforming it and after making certain 
additions to it. The Sunnah was transmitted to the ummah by its perpetual 
adherence and thereby carrying the same stamp of authority as the Qur’an. 

3. The shari‘ah portion of the book has been entirely cleansed from figh. It is 
based purely on the author’s understanding of the divine law. Areas of figh like 
the application of shari‘ah to specific circumstances or judgements in which the 
shari‘ah is silent and ijtihdd is needed are not touched upon. This is because all 
these areas belong to human intellect and are prone to change with change in 
circumstances and to variation because of a variance in intellect. 

4. The sunnatullah (dealings and practices of God) have been separated from 
the shart‘ah. These dealings and practices emanate from God Himself and as 
such must not be undertaken by human beings in any way. In this regard, the 
most important of these divine practices: worldly punishment of the direct and 
immediate addressees of messengers of God who deliberately deny the truth is 
distinctly reflected in the contents of the book. Its specific nature is highlighted 
so that it is not confused as a directive of the shari‘ah. 

5. The scheme of the book is based on the categorization of the Qur’an regarding 
the contents of Islam. According to the author, the Qur’an (2:231; 4:113; 63:2) 
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itself divides the contents of Islam into two categories: al-Hikmah and al-Kitab. 
While the former refers to topics related to the philosophy of religion, the latter to 
those that relate to divine law (shari‘ah). He has further classified these two 
categories into sub-categories. al-Hikmah comprises two sub-categories: faith and 
ethics and al-Kitab comprises ten sub-categories: The Shari‘ah of Worship Rituals, 
The Social Shari ‘ah, The Political Shari ‘ah, The Economic Shari ‘ah, The Shari ‘ah 
of Preaching, The Shari‘ah of Jihdd, The Penal Shari‘ah, The Dietary Shari‘ah, 
Islamic Customs and Etiquette, and Oaths and their Atonements. 

Consequently, Part I of this book consists of topics related to al-Hikmah and 
Part II consists of topics related to al-Kitab. Two preambles to these two parts 
“Fundamental Principles” and “The Religion of Islam” introduce the reader to 
the hermeneutics which have led the author to his interpretation and to the overall 
framework of Islam respectively. 

6. The overall interpretive approach can be termed as text-based. It is primarily 
the text of the Qur’an which determines the purport of what constitutes Islam. 
Each section of a chapter of this book begins with a verse(s) of the Qur’an which 
according to the author is the primary and foundational verse of the topic dealt 
with in that section. Qur’anic verses cited subsequently in that section are of 
secondary nature to that topic. Needless to say that discovering the basic verse of 
a section helps the reader in grasping the primary Qur’anic guidance on that topic 
in a precise manner. 

Here I would like to express my deep gratitude to my friends and colleagues 
Asif Iftikhar, Tariq Mahmood Hashmi and Jhangeer Hanif for giving many 
useful suggestions to improve the language and standard of the translation. I am 
also greatly indebted to Iftikhar Tabassum for painstakingly tallying the 
translation with the original and giving valuable suggestions. I am also thankful 
to my colleague Izhar Ahmad for his hard work on the citations and references of 
this translation. I am no less indebted to Azeem Ayub for formatting the 
manuscript time and again and to Moazzam Safdar for supervising the printing 
process. May the Almighty reward all of them for their efforts. 

I must also express my gratitude to my mother, wife and son who have greatly 
supported me all along in this task. 

As a student of the author, I count myself very lucky to be able discuss directly 
with the author himself many expressions, sentences and concepts which needed 
clarification and explanation. 

All footnote and bibliographic entries as well as text citation standards are in 
accordance with the fourteenth edition of The Chicago Manual of Style. The only 
exception is that of enumeration in which I have made slight innovations.” 


Shehzad Saleem 
Research Fellow, Al-Mawrid, Lahore 
December, 2009 





2. The headings and sub-headings follow the descending order sequence of 1., 1., (1) 
and (i). 





Bismillah of urdu mizan 





Author’s Foreword 


The only religion acceptable to God is Islam. I have presented in this book my 
understanding of this religion. It is the result of my deliberations and musings 
spanning almost a quarter of a century. What appears sound in this book should 
be regarded as a favour from the Almighty and the outcome of what I have learnt 
from my illustrious mentor: Imam Amin Ahsan Islahi. What appears unsound 
should be attributed to my own oversight. 


Javed Ahmad Ghamidi 
Al-Mawrid 
10" April 1990 
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Fundamental Principles 


Religion is the guidance which was first inspired by the Almighty in human 
nature and after that it was given by Him with all essential details to mankind 
through His prophets. Muhammad (sws) is the last of these prophets. 
Consequently, it is now he alone who in this world is the sole source of religion. 
It is only through him that man can receive divine guidance and it is only he who, 
through his words, deeds or tacit approvals, has the authority to regard something 
as part of Islam until the Day of Judgement. The Qur’an says: 


CBP Te ee ee ae iT 8 8e for 0 S04 fae wy fe ¢ ee ee ee) 
(v:71Y) 
It is He who has sent among the unlettered a Messenger from amongst 


themselves who recites out to them His verses and purifies them and [for this 
purpose] he instructs them in shart ‘ah and in hikmah. (62:2) 


It is this shari‘ah (law) and this hikmah (wisdom) which is the true religion 
termed as “Islam’’. The source of this religion is the Prophet Muhammad (sws) 
from whom it has been given to the ummah through the consensus of his 
Companions (rta) and through their perpetual practice and perpetual recitation in 
two forms: 


1. The Qur’an 
2. The Sunnah 


1. The Qur’an 

Every Muslim knows that the Qur’an was revealed by Allah to Muhammad 
(sws) — the last of the prophets — and it has since then remained with the ummah 
with the unanimous verdict from the ummah itself that it is this very book which 
was revealed to the Prophet (sws), and which his Companions (rta), through their 
consensus and through their perpetual recitation, delivered to the world without 
the slightest alteration. 


2. The Sunnah 
By Sunnah is meant that tradition of Prophet Abraham’s (sws) religion which the 
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Prophet Muhammad (sws) instituted among his followers as religion after reviving 
and reforming it and after making certain additions to it. The Qur’an has directed 
Muhammad (sws) to obey the religion of Abraham (sws). This tradition is a part of 
it: 


QT) GS Al & oO Wy US Ball aL ah ofa eS 
Then We revealed to you to follow the religion of Abraham, who was truly 
devoted and was not among the polytheists. (16:123) 


The following portion of Islam has been given to us through the Sunnah: 


Worship Rituals 
i. The Prayer 
ii. Zaka@h and Sadaqah of ‘Id al-Fitr 
ui. Fasting and I ‘tikaf 
iv. Hajj and ‘Umrah 
v. Animal Sacrifice and the Takbirs during the days of Tashriq' 


Social Sphere 
i. Marriage and Divorce and their relevant details 
i. Abstention from coitus during the menstrual and the puerperal period 


Dietary Sphere 

i. Prohibition of pork, blood, meat of dead animals and animals slaughtered in 
the name of someone other than Allah 

i. Slaughtering in the prescribed manner of tadhkiyah by pronouncing Allah’s 
name 


Customs and Etiquette 

i. Remembering Allah’s name before eating or drinking and using the right 
hand for eating and drinking 

ii. Greeting one another with al-Salamu ‘Alaykum (peace be to you) and 
responding with Wa ‘Alaykum al-Salam (and peace be to you) 

iii. Saying al-Hamdulillah (praise be to Allah) after sneezing and responding to 
it by saying Yarhamukallah (may Allah have mercy on you) 

iv. Keeping moustaches trimmed 

v. Shaving pubic hair 

vi. Removing the hairs under the armpits 

vii. Paring fingernails 

viii. Circumcising the male offspring 

ix. Cleaning the nose, the mouth and the teeth 

x. Cleaning the body after excretion and urination 

xi. Bathing after the menstrual and the puerperal periods 





1. The eleventh, twelfth and thirteenth of Dhti al-Hajj. (Translator) 
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xii. Ghusl-i Janabah’ 
xiii. Bathing the dead before burial 
xiv. Enshrouding a dead body and preparing it for burial 
xv. Burying the dead 
xvi. ‘Id al-Fitr 
xvii. ‘Id al-Adha 


This is all what the Sunnah is, and it can be said with certainty that there is no 
difference between it and the Qur’an as far as their authenticity is concerned. Just 
as the Qur’an has been received by the ummah through the consensus of the 
Prophet’s Companions (rta) and through their perpetual recitation, the Sunnah 
has been received by it through their consensus and through their perpetual 
practice and stands validated like the Qur’an in every period of time through the 
consensus of the ummah. Consequently, there is no doubt or debate about it now. 

All that is Islam is constituted by these two sources. Nothing besides these two 
is Islam or can be regarded as its part. 

Narratives which record the words, deeds or tacit approvals of the Prophet 
(sws) generally called Hadith can, in the opinion of this writer, never provide 
certain knowledge. Hence, a Hadith does not add anything to the beliefs and 
practices of religion. Ahadith (plural of Hadith) only explain and elucidate the 
religion contained in the Qur’an and Sunnah and also describe the exemplary 
way in which the Prophet (sws) followed it. This only is the sphere of Hadith 
which falls within the ambit of Islam. Outside this sphere, there exists no 
narrative which can be called or accepted as Hadith. 

Within this sphere, however, every person who after being convinced of a 
Hadith accepts it as one containing the words, deeds or tacit approvals of the 
Prophet (sws) must follow it. In no circumstances can he evade or ignore it; in 
fact, it becomes incumbent upon him to accept any directive or decision of the 
Prophet (sws) found in that Hadith. 

The Qur’an, Sunnah and Hadith need to be understood; following are the 
principles which need to be kept in consideration by serious students for 
understanding them. 


1. Principles of Understanding the Qur’an 
Let us first take a look at the principles of understanding the Qur’an. 


i. Appreciation of Classical Arabic 

The Qur’an has been revealed in the classical Arabic spoken in Makkah. It was 
spoken in the age of ignorance by the tribe of Quraysh. No doubt the Almighty 
has endowed it with inimitable eloquence and articulacy in the Qur’an, yet as far 





2. The ceremonial bath performed after ejaculation or after sexual intercourse. 
(Translator) 
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as its substance is concerned, it is no different from the one spoken by the 
Messenger of God and which in those times was the tongue of the people of 
Makkah: 


(AV) 4) Oe a 5s Gag FAS Gu uy wi 
Thus We have revealed to you this [Qur’an] in your own tongue that through 


it you may proclaim glad tidings to the upright and fully warn the stubborn. 
(19:97) 


Consequently, a correct understanding of this book is dependent on the correct 
knowledge and true appreciation of this language. It is essential that a person who 
wants to reflect on the Qur’an and attempts to interpret and explain it should be a 
very competent scholar of this language. He should also be adept in appreciating its 
styles and linguistic features so that at least the language is not an impediment to 
him in understanding the Qur’an. 

No further explanation is required of the above mentioned fact; however, 
another important fact about the language of the Qur’an which every student of 
this divine book should be well aware of is that its Arabic is not the Arabic in 
which poets like al-Hariri (d. 516 AH) and al-Mutanabbi (d. 354 AH) composed 
their master-pieces nor is it the Arabic in which al-Zamakhshari (d. 538 AH) and 
al-Razi (d. 606 AH) wrote their commentaries on the Qur’an. It is also not the 
Arabic of the newspapers which are published in current times in Arab countries 
nor is it the Arabic prose and poetry written by their literati of today. No doubt, 
all this is Arabic too; however, it is very different from the Arabic of the Qur’an 
which can rightly be termed as classical Arabic. Thus the difference in the 
vocabulary, idiom, style and construction of classical Arabic and the one spoken 
and written today is the same as the difference, for example, between the Urdu 
and Persian of Ghalib (d. 1869) and Mir (d. 1810), and Sa‘dt (d. 1292) and 
Khayyam (d. 1131) and the Urdu and Persian of the newspapers and journals of 
the Indian sub-continent and Iran. Similarly, this difference can be gauged if one 
compares the wide difference in the English of Shakespeare (d. 1616) and Milton 
(d. 1674) and the one written and spoken today in Britain, for example. It is thus 
an essential reality that not only contemporary or medieval Arabic has no role in 
creating an appreciation of the language, this Arabic is, in fact, detrimental to this 
appreciation, and if one becomes totally involved in it he may end up losing his 
understanding of the Qur’an. 

Consequently, the very first thing which a person must turn to in order to 
understand the language of the Qur’an is the Qur’an itself. No one can deny the 
fact that when it was revealed, the people of Makkah did dispute its divinity for a 
long time; however, no one was able to challenge its language. It said that it was 
not the work of a non-Arab because it was revealed in the most articulate Arabic. 
It declared itself to be a miracle of language and literature and that of lucidity and 
eloquence and dared the Quraysh to produce a surah like it. So much so, it 
challenged them to bring to their aid their literati, poets, soothsayers, orators and 
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even their jinn, devils and deities. It is, however, an irrefutable reality that none 
among the Arabs could refute the magnificence of its language nor was it 
possible for any person to respond to this challenge: 


. gw! For gcgn 2 gigs > ewe 8 BO oe ve ate oe o- pt PT 
allt O92 Gt PS sldge geal 9 ales oye 5) ge lel Gas ge Wp lw Cay PF eS Oly 

(VYY) Cals ESO 
And if you doubt what We have revealed to Our servant, produce just one 


surah like it, and for this call upon all your supporters except God if you are 
truthful. (2:23) 


pe il Pia: ° - aL ra ae Bo . x ° ° ee < oN 4 ° - a Joss a a 
OS “Ny ake OSU VY OT) We fee ISU of Je Sosy sy) ERB od OB 

(AM:\Y) 4 _ Bal paca) 
Tell them: “If men and jinn combined to produce a book like this Qur’an, 


they would be unable to do so even if they become helpers of one another.” 
(17:88) 


Moreover, when Walid ibn al-Mughirah, one of the finest critics of the language 
in Makkah at that time, heard it, his response was: 


Le ally Ah Leah Vy coe oma Vy omy bef Vy oe BYE Boel Joy See be aly 
ote! path aily 3 ga) ale Oly 3 > 4) gay sl 4) 9a) ol aly Wim pe Lend J gy (SAN aytay 
af be glo aily de Vy sled aily alinl Gare 


By God! None among you is more aware than me of poetry neither martial 
songs nor eulogies nor the incantation of the jinn. By God! the words spoken 
by this person resemble none of these. By God! it is very pleasant and lively. 
Its branches are laden with fruit. Its roots are well-watered. It will definitely 
dominate [every other things] and nothing will be able to dominate it, and it 
will crush everything below it.* 


From among the poets of the al-Mu‘allaqdat al-sab‘ (The Seven Hanging Odes), 
Labid (d. 661) was alive. A poet of the calibre of al-Farazdaq (d. 730) prostrated 
on one of his couplets;* however, he too was dumbfounded before the Qur’an. 





3. Abu al-Fada’ Isma ‘tl ibn ‘Umar ibn Kathir, Al-Sirah al-nabawiyyah, vol. | (Beirut: 
Dar ihya al-turath al-‘arabt, n.d.), 499. 
4. The couplet is: 


ets” J glad 6 S seul See 
Lgeedil Gi te ej 
wa jala al-suyul ‘an al-talili ka’annaha 
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When the caliph ‘Umar (rta) wished to hear his poetry from him, he replied: 
“How can I recite my couplets after God has taught me Baqarah and Al-i 
‘Imran.”” 

This was not merely the admission of a single person; it meant that the whole 
eloquence of the Arabs had surrendered before the sublimity of the Qur’an. 

Moreover, it is also an established reality that this astounding miracle of 
language and literature has been transmitted to us without any change 
whatsoever. Thus, it is an acknowledged fact that the Qur’an is not only the final 
and ultimate authority in all matters of religion, it also represents the final 
criterion and standard for the language of its times. 

After the Qur’an, we can find this language in the Ahadith of the Prophet (sws) 
and the Athar of the Companions (rta). No doubt, a very small portion of them 
has been transmitted verbatim and thus in a position to be presented as a criterion 
and as a representative of classical Arabic, yet whatever portion we have of it is a 
great treasure for students of this language. This is the language of the Prophet 
(sws) whose eloquence is matchless and that of the Companions (rta) who spoke 
in the same diction. Its words and idioms and styles and construction are the best 
examples of the language in which the Qur’an was revealed. Since original words 
have been preserved in the supplications of the Prophet (sws), in his 
conversations with his Companions (rta) and in the various parables that he stated 
to explain some aspect of religion, the parallels of this language can be observed 
in these three types of narratives the most. Thus if students of the Qur’an consult 
these sources, they can gather invaluable samples of classical Arabic which can 
help them in understanding both difficult words as well as the background and 
occasions on which they are spoken in the Qur’an. 

After these three, the greatest source for classical Arabic is the classical 
literature of the Arabs. Within the corpus of this literature are the works of 
celebrated poets like Imru’ al-Qays (d. 544), Zuhayr (d. 609), ‘Amr ibn Kulthtim 
(d 584), Labid (d. 661), al-Nabighah (d. 604), Tarafah (d. 569), ‘Antarah (d. 
601), al-A‘sha (d. 629) and Harith ibn Halizzah (d. 580) and orators like Quss ibn 
Sa‘idah (d. 600). Scholars of this field know that a greater part of this literature is 
found in the anthologies of the poets and in ‘Asma ‘iyat,° Mufaddaliyat,’ 





zuburun tujiddu mutiinaha aqlamuha 


(The flowing floods have made these ruins so bare [from the dust that had covered 
them] as if they are books whose texts have been re-written by pens.) See: Abu Zayd 
Muhammad ibn Abt al-Khattab al-Qurashi, Jamhurah ash ‘ar al-‘arab (Beirut: Dar al- 
qalam, n.d.), 109. 


5. Olas ST y 2AM ail sale of ae Lat Ud Y Gos L. See: Yiisuf ibn ‘Abdullah ibn 
Muhammad ibn ‘Abd al-Barr, Al-Istt‘ab fi ma‘rifah al-ashab, 1“ ed., vol. 3 (Beirut: Dar 
al-jil, 1412 AH), 1337. 

6. The author is Abu Sa‘td ‘Abd al-Malik ibn Qurayb al-Asma‘T (d. 216 AH). 

7. The author is al-Mufaddal ibn Muhammad ibn Ya‘la ibn ‘Amir ibn Salim al-Dabbi 
(d. 165 AH). 
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Hamasah,° al-Mu‘allaqat al-sab * and in the works of literati like al-Jahiz (d. 255 
AH) and al-Mubarrad (d. 286 AH).”° Many collections of the poetical works of 
those times have now been published which were not available to date. 
Undoubtedly, a greater part of the Arabic language has been transmitted to us 
through consensus and fawatur and is preserved in primary works like: al- 
Tahdhib,'' al-Muhkam,'* al-Sihah,'* al-Jamhurah" and al-Nihadyah;'> however, 
this also is a fact that the greatest source of the portion of the language which has 
not been transmitted through tawatur is also the classical Arabic literature of that 
age. Though it does have some portions which were concocted later and 
attributed to that age, however just as scholars of Hadith can distinguish between 
rightly and wrongly reported narratives, in the same manner, critics of the Arabic 
language can distinguish the original from the concocted on the basis of objective 
standards of textual criticism. Consequently, it is for this very reason that the 
scholars of language and literature are unanimous on the fact that after the 
Qur’an it is this classical literature which can be depended upon and which 
because of its integrity in transmission and verbatim nature of transmission 
occupies the ultimate standard in research on the language. ‘Abd al-Qadir al- 
Baghdadi writes: 


Ub de clalel donb 15 Sy) [UR c ope y pb 2 Oleg w ager cil! ISI 
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8. The author is Abu Tammam Habib ibn Aws al-Ta’t (d. 231 AH). 

9. This is a selection of seven odes belonging to the jahiliyyah period. 

10. For example al-Jahiz’s Al-Baydan wa al-tabyin and al-Mubarrad’s Al-Kamil fi al- 
lughah wa al-adab. Similiary, Jamhurah ash ‘ar al-‘arab by Abu Zayd al-Qurasht (d. 170 
AH), Mukhtarat shu‘ara al-‘arab by Ibn al-Shajari (d. 542 AH), Al-Fuhul by Abu 
Tammam (d. 231 AH), Hamasah by Buhturi (d. 284 AH), Ibn al-Shajarl and Aba Hilal 
al-‘Askari (d. 395 AH) and Diwan al-ma ‘ani by Abi Hilal are also similar collections. 

11. Al-Tahdhib fi al-lughah by Abi Manstr Muhammad ibn Ahmad al-Azhari (d. 370 
AH). 

12. Al-Muhkam wa al-muhit al-a‘zam by Abi al-Hasan ‘Ali ibn Isma ‘Tl ibn Sidah (d. 
458 AH). 

13. Taj al-lughah wa sihah al-‘arabiyyah by Abu Nasr Isma ‘Tl al-Jawhari (d. 393 AH). 

14. Al-Jamhurah fi al-lughah by Aba Bakr Muhammad ibn Durayd al-Azdi (d. 321 
AH). 

15. Al-Nihayah fi gharib al-hadith wa al-athar by Abu al-Sa‘dat al-Mubarak ibn 
Muhammad ibn al-Athir al-Jazari (d. 606 AH) 
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A discourse from which parallels are presented to substantiate the meanings of 
words and phrases is of two types: poetry and prose. The first of these has been 
divided by scholars into four categories. The first category is of poets who 
belonged to the jahiliyyah period (age of ignorance) that prevailed in Arabia 
before Islam, such as Imru’ al-Qays and al-A‘sha. The second is of the 
mukhadramiin who lived in both pre-Islamic and Islamic times such as Labid 
and Hassan (d. 35-40 AH). The third is the mutagaddimin who are also called 
the islamiyytin. These are poets who belonged to the first period of Islam such 
as Jarir (d. 110 AH) and al-Farazdaq. The fourth is the muwallidiin who are 
also called the muhdithiin. Included in this category are all poets who belonged 
to the period after the three categories till our own times such as Bashshar ibn 
Bard (d. 167 AH) and Abt Nuwas (d. 199 AH). There is a consensus that 
parallels to substantiate the meanings of words and phrases shall be drawn 
from the poets of the first two categories.'® 


Quite similarly, ‘Umar (rta) is reported to have said: 


PAIS gles pL pent 45 OLb Lal! 2d SE Lil yo Ley MgB Lei Y ply pRle 
If you preserve your poetry, you will not go astray. People asked: “What are 
our poetic collections?’ He said: “The poetry of the jahiliyyah period 
because it contains the tafsir of your Book and also the meaning of your 
language.”””” 


Ibn ‘Abbas (rta), a celebrated Companion of the Prophet (sws), said: 


ol Olyo tll Ob tll G oped OT al Cue ye elle 13 
If you want to understand the meaning of a Qur’anic word little known to 
you, look for it in poetry because it is this poetry which is the record of the 
Arabs. '* 


Another thing which needs to be appreciated is that this classical literature of the 
jahiliyyah period is not only a source of the language and its various styles, it also 
reflects the culture and civilization of the Arabs. If a person does not have the right 
knowledge about these, it becomes difficult for him to understand the various 
references, allusions and figures of speech which are the real constituents of this 
masterpiece of literature. What were the characteristics of the society of the Arabs? 
What were the things they regarded as ma‘ruf and munkar? What were the 





16. ‘Abd al-Qadir ibn ‘Umar al-Baghdadi, Khazanah al-adab fi lubb-i lubab lisan al- 
‘arab, 1* ed., vol. 1 (Beirut: Dar sadir, n.d.), 3. 

17. Nasir al-Din Abt al-Khayr ‘Abdullah ibn ‘Umar al-Baydawi, Anwar al-tanzil wa 
asrar al-ta’wil, 2" ed., vol. 3 (Beirut: Dar al-fikr, 1996), 401. 

18. Jalal al-Din ‘Abd al-Rahman ibn Kamal al-Din Abi Bakr ibn Muhammad ibn Sabiq 
al-Din al-Suyati, Al-Muzhir fi ‘uliim al-lughah wa al-adab, 1“ ed., vol. 2 (Beirut: Dar al- 
kutub al-‘ilmiyyah, 1998), 261. 
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standards of good and evil in their society? What was the nature of their religion 
and traditions? What were the foundations of their culture and what were the 
constituents of their social fabric? What were their political ideologies and daily 
involvements and hobbies? Were they really a bunch of uncivilized people whom 
Islam elevated to the status of the conquerors of the world or in spite of their 
savageness, they did possess certain features and characteristics which made them 
eligible to receive a book as lofty as the Qur’an, and they were bestowed with the 
status of witnesses to the truth by the Almighty? The correct answer to all these 
questions is only found in this Book, and it is this answer through which the 
various allusions, references, insinuations and implications of the Qur’an become 
evident to its student with their true literary splendour and meaningfulness. 

Thus it is not merely for language but also all these things for which a student of 
the Qur’an must consult this classical literature. 


ii. Eloquence of Language 

The Qur’an has not merely been revealed in Arabic: it has been revealed in 
eloquent Arabic. The language is clear and cogent, and there is no vagueness in 
it; every word is unambiguous and every style adopted is well known to its 
addressees. The Qur’an says: 


(VAN AT ETN) cnet Cee Ola Ge hill OSS OL Le Suh ol ae UG 
The faithful Spirit has brought it down into your heart [O Prophet] that you 
may become a warner [for people] in eloquent Arabic. (26:193-195) 


(TAIT A) O98 pall oe gd ee UT 
In the form of an Arabic Qur’an, free from any ambiguity that they may save 
themselves [from punishment]. (39:28) 


This is an obvious reality about the Qur’an. If this premise is accepted, then it 
must be conceded that no word used or style adopted by the Qur’an is rare or 
unknown (shadh). Its words and styles are well known and conventionally 
understood by its addressees. No aspect of the language has any peculiarity or 
rarity in it. Consequently, while interpreting the Qur’an, the conventionally 
understood and known meanings of the words should be taken into consideration. 
Apart from them, no interpretation is acceptable. Thus in the verses: pets a 
(1:00) Oldman the meaning of the word | can only be “stars”. In. BI ey 
(Car ppp 2 ots) All coat i Wy" eS 5 Us 5 ot GUS, the word 5 can only 
mean “desire”. In (\ V:AA) a Ga stl ol! oss Wt , the word JH}! has only 


oo 8 


been used for “camel”. The only meaning of the word U4 in the verse oe tlt 
(£4: ve) Ded is “eggs”. In the verse (¥:\ +A) -=s!5 om Jas, the word == only 
means “sacrifice”. They do not mean “plants”, “recital”, “clouds”, “the hidden 
sheath of eggs” and “folding hands on the chest’ respectively. 

Similar is the case with declensions and styles adopted. Scholars of grammar and 
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rhetoric have regarded many such aspects of the Qur’an as rare and as exceptions; 
however, the truth of the matter is that this conclusion is based on incomprehensive 
research. In recent times, the works of the two pioneers of the Farahi school: Imam 
Hamid al-Din al-Faraht and Imam Amin Ahsan Islahi have fully proven that the 
declensions and styles adopted by the Qur’an are all in fact well-known and 
conventionally understood by the Arabs. Students of the Qur’an who have a flare 
for these aspects of the language of the Qur’an can obtain a lot of guidance from 
Imam al-Farahi’s Mufradat al-Qur’an,'” Asalib al-Qur’an,”° Jamhurah al- 
balaghah"' and Majmii‘ah-i tafasir”’ and from Imam Islahi’s Tadabbur-i Qur’an.”* 
Taking into consideration this principle is a requisite of the eloquence of the 
Qur’anic language, which as stated above, is mentioned in the Qur’an itself. No 
explanation of the Qur’an is acceptable while disregarding this principle. 


ili. Uniqueness of Style 

The Qur’an has a unique style. It has the simplicity and continuity found in 
prose, yet it is not prose. It has the beat, rhythm and poise of poetry, yet it is not 
poetry. It is not the book we are usually acquainted with in which there are 
chapters and sections which deal with a specific topic or topics. The people of 
Arabia would sometimes call it as poetry and sometimes likened it to rhymed 
prose of the soothsayers, and it is this uncertainty of theirs which itself shows 
that they were not satisfied with what they said about it. In reality, the Qur’an is a 
unique book as per its style. It has the flow of tumultuous torrents and the vigour 
of pounding seas waves. Its sound reasoning has many variations that cannot be 
emulated; topics are connected to one another with subtle harmony; it cites 
stories and anecdotes; the discourse returns to its central theme every now and 
then; verses which portray threat, intimidation and punishment are found in 
various styles; other verses depict sorrow and longing; emphatic expressions are 
another hallmark of its style; similarly, we find verses which express intense 
emotions of disgust, indifference and unconcern. Instances which reflect warmth 
and affection are as warm and affectionate as dew drops and instances which 
reflect wrath and rage are as fiery and resounding as thunder. The unique ways of 
address it contains simply enchant a reader to a state of trance. It is because of 
this unique and inimitable style that the Almighty says: 


iat jeth aly, i ee 2 Se ee hI i Ue ora a Uf 





19. Hamid al-Din al-Farahi, Mufradat al-Qur’an, 1" ed., Azamgarh: Da’irah 
hamidiyyah, 1358 AH. 

20. Hamid al-Din al-Farahi, Rasa@’il fi ‘uluim al-Qur’an, 2" ed., Azamgarh: Da’ irah 
hamidiyyah, 1991. 

21. Hamid al-Din al-Farahi, Jamhurah al-balaghah, 1“ ed., Azamgarh: Da’irah 
hamidiyyah, 1360 AH. 

22. Hamid al-Din al-Farahi, Majma ‘ah tafasir, 2" ed., Lahore: Faran Foundation, 1986. 

23. Amin Ahsan Islaht, Tadabbur-i Qur’an, 2" ed., 9 vols. Lahore: Faran Foundation, 
1985. 





Fundamental Principles 27 


(V0.4) oy, Sas mae ls 
Had We brought down this Qur’an upon a mountain, [O Prophet!] You 


would have seen it humble itself and break asunder for fear of God. And we 
mention these parables to these people that they may deliberate. (59:21) 


But what exactly is the genre of the Qur’an? What at best can be said as an 
answer to this question is that it resembles an oration. No doubt this is only a 
mere resemblance; it cannot be termed oratory in the strict sense of the word. 
However, it does come close to it, and on this basis the following things should 
remain in consideration before a student of the Qur’an: 

Firstly, in order to understand the Qur’an, its ambience should be studied; this 
means that the background, situation and the requisites be determined in which a 
surah was revealed. Nothing is required for this beyond deliberation on the Qur’an 
itself, and the light of the Qur’an itself suffices for this. When a person deliberates 
on the Qur’an, concentrates on each and every word of it, tries to understand the 
rhythm and beat of the words and the construction of the sentences, the occasions 
on which a discourse is uttered become fully clear. Such is the extent of this clarity 
that they become an evidence on themselves and no external argument is required 
for any corroboration. Imam Amin Ahsan Islahi writes: 


... the only correct way is to comprehend the background from indications 
and clues found within the Qur’an. Once a person is able to ascertain the 
addressees of the discourse such that which among them are addressed 
directly and which indirectly; what is the phase whose circumstances the 
addressees are facing; what are the questions which have been raised by this 
phase whose answer is awaited by both friend and foe; what is the nature of 
the hostility by the enemies and what are the circumstances in which allies 
and friends find themselves in; what are various groups which have joined 
forces with the enemies while adopting various measures and tactics and 
what are the thoughts of the allies and associates, then the whole structure 
and sequence of the discourse becomes fully evident. All these aspects speak 
of themselves within the drift of the discourse. Thus if they are ascertained 
through hard work, the whole sequence and arrangement of the Qur’an 
becomes fully evident and the effect of reading a surah is the same as that of 
listening to an apt and timely oration of a great orator.” 


Secondly, the direction of address of the Qur’an should be ascertained at each 
place. The direction of address shifts a number of times in the Qur’an at very short 
intervals and sometimes even in a single verse. At one instant, Muslims would be 
the addressees, and, at the next, the mushrikun would become the addressees; 
similarly, the People of the Book would be addressed in a verse and all of a sudden 
the address would shift to the Muslims. A similar shift is experienced in singular 





24. Amin Ahsan Islaht, Mabadi Tadabbur-i Qur’an, 1* ed. (Lahore: Faran Foundation, 
1988), 210. 
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and plural entities. This change occurs both in the speaker and the spoken to. At 
one instant, the speaker would be God and then suddenly Gabriel would assume 
the speaker’s role. At another instant, the speaker would be Gabriel and then 
suddenly the discourse would emanate from the mouth of Muhammad (sws). In 
short, just as an orator shifts from one addressee to another by shift in his tone, 
facial expressions and the grandeur of the words used, in a similar manner, the 
address in the Qur’an also changes rapidly. Thus it is essential that this aspect must 
be given full consideration while interpreting and explaining the Qur’an. It should 
be ascertained whether the speaker for example is God, Gabriel, the Prophet (sws) 
or the people. Similarly, it should be determined whether the spoken to is God, the 
Prophet (sws) or the people. Among the people, it must be ascertained if they are 
Muslims or Hypocrites or the People of the Book or the Idolaters among the 
Ishmaelites or if they are two or three among these or if all of them are spoken to. 
Then there may be instances of ambiguity in address as well. Sometimes, a verse 
would apparently address the Prophet (sws); however, in reality the address would 
be directed at the Muslim ummah. Similarly, an apparent address to him would 
actually be directed at the leadership of the Quraysh or to the People of the Book. 
Examples of such address abound in the Qur’an. Thus it is essential that this 
distinction be made with full caution, and it be fully ascertained who the actual 
addressee is. Without this, the real purport of the Qur’an cannot be grasped. 

Thirdly, general and specific verses should be differentiated. There are many 
places in the Qur’an where the words are general; however, the context testifies 
with full certainty that something specific is meant. The Qur’an uses the 
word .-U (people), but it does not refer to all the people of the world; and many a 
time, it does not even refer to all the people of Arabia: it refers to a group among 
them. It uses the expression cae oe as (on al] the religions), and it does not 
refer to all religions of the world; it refers to © be pat (polytheists) but they do not 
refer to all those who are guilty of polytheism. Similarly, the words palit o 
LS) (and from these People of the Book) do not refer to all the People of Book 
of the world. It mentions the word 5U.—)! (man) but it does not refer to mankind. 
This then is a common style of the Qur’an, and if it is not taken into 
consideration while explaining and interpreting the Qur’an, a person can end up 
misunderstanding the whole purport of the Qur’an. Thus it is of paramount 
importance that the interpretation of words of the Qur’an must always remain 
subservient to its context and usage. 


iv. The Final Authority 

The Qur’an is a mizdn (the scale that tells good from evil) and a furqdn (the 
distinguisher between good and evil) on this earth and a muhaymin (guardian) 
over other divine scriptures: 


COVEY) Geely du GUS Of coh ab) 
It is God who has revealed with truth the Book which is the scale. (42:17) 
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In this verse, the particle 4 (waw) is for explication, and thus the word al-mizan 
is actually used to connote al-kitab. The verse means that the Almighty has 
revealed the Qur’an which is a scale of justice meant to distinguish good from 
evil. People can judge good and evil through it. It is the only scale that weighs 
everything else, and there is no scale in which it can be weighed: 


(CV2Y 0) Kyl Calta OSD oul le Oba UF call a 
Blessed be He who has revealed al-furgdan to His servant so that it may warn 
the whole world. (25:1) 


The Qur’an is also al-furqgdan in the same sense, ie a book which is the final and 
absolute verdict in distinguishing truth from falsehood. This word also connotes 
the fact that this Book is the standard on which everything needs to be judged 
and is a decisive word on matters which relate to religion. Everyone must turn to 
it only to resolve differences of opinion. Nothing can be a judge on it; it shall 
reign supreme in the dominion of religion and divine guidance, and every person 
is bound not to make it subservient to any other thing: 


Ot ee pi (SEU alle tet OU Yd Bo hs ly Gish 

(£A 20) 75h) « on Hele aed Vy a 
And [O Prophet!] We have revealed to you this Book with truth in confirmation 
of the Book before it, and standing as a guardian over it. Therefore, give 
judgement among them according to the guidance revealed by God, and do not 
yield to their whims by swerving from the truth revealed to you. (5:48) 


Here the word used to connote the above sense is muhaymin (guardian), It is an 
adjective formed from the words as ae OMG c= which means “a guardian” and “a 
protector’. In this verse, the Qur’an has been regarded as a muhaymin on the 
previous scriptures. It means that the Qur’an is the real authentic and trustworthy 
version of the Book of God. Thus, when the texts of other scriptures were lost to 
posterity and their translations were greatly tampered with, it was this Qur’an 
which was reposed with the status of judging between the right and wrong of those 
scriptures. Whatever it judges to be right is right and whatever it judges to be 
wrong is wrong and must necessarily be rejected. 

This is the status of the Qur’an which it has asserted about itself. Consequently, 
on the basis of this status, the following principles need to be adhered to: 

Firstly, no divine revelation extraneous to the Qur’an and not even the Prophet 
(sws), to whom this Qur’an was revealed, can specify a general directive of the 
Qur’an or alter any of its directives. Everything shall be accepted as religion or 
rejected that it is not on the basis of the Qur’an. Everything accepted in religion 
shall be rigorously scrutinized under the light of this Divine Guidance. All basis of 
belief and faith shall be directly derived from it. Every revelation, inspiration, 
research and opinion shall be subservient to the Qur’an, and it shall be 
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acknowledged that even the works of great jurists like Abt: Hantfah and al-Shafi‘l, 
scholars of Hadith like al-BukharT and Muslim, theologians like al-Ash‘ari and al- 
Maturidt, sifts like Junayd and Shibli must be weighed in the scales of this mizan, 
and nothing can be accepted from them which is not in consonance with it. 

Secondly, the text of the Qur’an is univocal. The meaning conveyed by each 
word of it is definitive. Whatever it intends to say, it says with full certainty and 
there is no ambiguity about it. In no issue is it unable to convey what it wants to. 
The meanings of its words perfectly match the words, and the meanings do not in 
any way contradict what the words say. The only way to approach the Qur’an in 
order to understand it is through its words. With full certainty these words convey 
what they stand for and there is no question of any doubt or ambiguity in this 
regard. 

Both these things are a natural corollary of the fact that the Qur’an is mizan and 
furqan. There can be no two opinions about it. However, there are certain 
questions, which might create doubts in the minds of certain people in this regard: 

Firstly, there exist at some places differences of reading the Qur’an. These 
differences are not only due to a difference in pronouncing words but at times are 
also of the sort which effect the meanings they convey. Apparently, there is no 
decisive thing which gn such instances is able to resolve the difference. For 
example, if the word ES in 5:5 can be read both in the accusative and in the 
genitive, then how can it be said with certainty on the basis of the Qur’an 
whether in wudi feet need to be washed or just wiped. 

Secondly, what we understand from the Qur’an is understood from its words 
and the way in which its sentences are constructed. The disciplines on which this 
understanding is dependent — syntax, morphology and lexicography etc — are not 
definitive (dhanni). How then can it be said that the meanings which words 
convey are absolutely certain? This question has been raised by Imam al-Razi in 
the following words: 
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The intentionality of a text is speculative because it is dependent on the 
transmission of words with their meanings, declensions and inflections. 
Moreover, the transmitters were ahdd and it is acknowledged about such 
transmitters that what they have transmitted cannot be taken to be totally 
preserved in its original form. Moreover, determining this intentionality of 
the text is dependent on the fact that the same word may stand for more than 
one entity, a word may be used figuratively, a word may have changed its 
meanings, a word may have been used concisely, a word may be used 
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without limiting its meaning or used in contradiction to some logical premise 
because if there is a such a contradiction, then it is essential that a word be 
understood to be used figuratively. Undoubtedly, all these premises are 
accepted because of their speculative nature and what is based on speculation 
is all the more speculative.” 


Thirdly, it has been mentioned in the Qur’an that some of its verses are 
muhkam and certain others are mutashabih, and the Qur’an itself has specified 
about the latter that only God knows their meaning. This strips the Qur’an of its 
status of the final judge. If we are not able to distinguish the muhkam from the 
mutashabih, and are also unable to understand what the mutashabih mean then 
how can we determine the purport of the Qur’an in these verses, and how can we 
regard it to be the final authority on the basis of this purport on other things? 

Fourthly, there are certain Ahadith which seemingly alter the meaning of the 
Qur’an. Our scholars at some instances call it naskh (abrogation) and at others 
call it as tahdid, takhsis or taqyid. If this is accepted, then how can the Qur’an 
have the status of being the mizan and the furgan referred to above? 

These are the questions which are generally posed in this regard. Following are 
the answers: 


(1) Variant Readings 

The answer to the first question is that the Qur’an is only what is recorded in 
the mushaf, and which, except for some areas of North Africa, is recited by a vast 
majority of the Muslim ummah. None else except the reading on which this 
Qur’an is recited is the Qur’an or can be presented in the capacity and status of 
the Qur’an. Thus we think that this question does not even arise. 

In the following paragraphs, we shall present the details of this view. 

The Qur’an says: 


(VAY) 8 Gy Set Uy a a 
Soon We shall recite [all of] it to you [O Prophet!]; then you will not forget 
except what Allah pleases. He indeed knows what is apparent before [you] at 
this time, and that also which is concealed [from you]. (87:6-7) 
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(VA-S 1 :Ve) 
[To acquire] this [Qur’an] swiftly [O Prophet!] do not move your tongue 
hastily over it. Indeed, upon Us is its collection and recital. So when We 


have recited it, follow this recital [of Ours]. Then upon Us is to explain it 
[wherever need be]. (75:16-19) 





25. Fakhr al-Din Muhammad ibn ‘Umar al-Razi, Al-Tafstr al-kabir, 1" ed., vol. 1 
(Beirut: Dar al-kutub al-‘ilmiyyah, 1421 AH), 34. 
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The scheme of God regarding the revelation and collection of the Qur’an 
mentioned in these verses can be stated as follows: 

Firstly, the Prophet (sws) has been told that the way the Qur’an is being 
revealed piecemeal to him keeping in view the circumstances is the correct way 
of revelation; however, he should not worry about its protection and collection 
and arrangement. A new recital would ensue after this chronological one. At that 
time, if the Almighty intends to revoke something on the basis of His wisdom, 
He will do so and then have the Prophet (sws) read it in a manner that he will not 
forget any part of it and the Qur’an will be consigned to him in its very final form 
which will remain protected. 

Secondly, this second recital would take place once the Qur’an has been 
arranged in the form of a book, and simultaneously he would be bound to follow 
this recital in future. He would then not be allowed to read the Qur’an according 
to its previous recital. 

Thirdly, it was told that if any directive needed further explanation, it would be 
done so at this second recital, and in this manner this book would stand 
completed in every way after collection and arrangement and explanation by the 
Almighty Himself. 

It is this second and final recital of the Qur’an which is also termed as al- 
‘ardah al-akhirah (the final presentation). It is evident from various narratives 
that each year Gabriel would read out the Qur’an revealed in that year to the 
Prophet (sws) during the month of Ramadan. In the last year, in the al-‘ardah al- 
akhirah, he read out the Qur’an to him twice. 

Abi Hurayrah (rta) narrates: 
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Each year the Qur’4n would be read out to the Prophet Muhammad (sws) 
once; however, the year he died, it was read out to him twice.”° 


The Prophet (sws) used to read the Qur’an on this recital till he died. After him, 
the rightly guided caliphs, and all the Companions (rta) from among the Muhajirtin 
and the Ansar would read the Qur’an on this recital. There was no difference in this 
regard between them. Later, it was this recital which was called the al-qird’at al- 
‘ammah. Abt ‘Abd al-Rahman al-Sulami (d. 73 AH) reports: 
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26. Abi ‘Abdullah Muhammad ibn Isma‘il al-Bukhari, Al-Jdmi‘ al-sahih, 2” ed. 
(Riyad: Dar al-salam, 1999), 896, (no. 4998). 
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The reading of Abt Bakr, “Umar, “‘Uthman and Zayd ibn Thabit and that of 
all the Muhajiriin and the Ansar was the same. They would read the Qur’an 
according to the al-qird’at al-‘ammah. This is the same reading which was 
read out twice by the Prophet (sws) to Gabriel in the year of his death. Zayd 
ibn Thabit”” was also present in this reading [called] the al-‘ardah al- 


akhirah. It was this very reading that he taught the Qur’an to people till his 
death.”* 


Consequently, it is only this recital which possesses oral tawdtur from the time 
of the Companions (rta) to date. Our scholars generally call it the gira’at of Hafs 
(d. 180 AH) whereas it is actually al-qgira’at al-‘ammah and classical scholars, as 
pointed out above, actually introduce it by this name. Ibn Sirin narrates: 
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The reading on which the Qur’an was read out to the Prophet (sws) in the 
year of his death is the same according to which people are reading the 
Qur’an today.” 


If the Qur’an is deliberated upon in the light of its coherence and arrangement, 
internal evidence from within the Qur’an also pronounces this very judgement. 
The work which has been done by the scholars of the Farahi school of thought on 
the Qur’an in recent times speaks volumes that the text of the Qur’an does not 
accept the variant readings. A person can see examples of this at many instances 
in Islaht’s Tadabbur-i Qur’an. He writes: 


Differences in variant readings have also been resolved in this commentary. 
The conventional and mutawatir reading is only the one on which the Qur’an 
has been written, which we have in our hands. In this reading, the 
interpretation of each and every word and verse of the Qur’an is done in such 
a manner in the light of classical Arabic literature, coherence and parallels of 
the Qur’an that no doubt remains. Consequently, I have interpreted each 





27. Besides him, other Companions (rta) would certainly have been present during the 
al-‘ardah al-akhirah. Consequently, a narrative reported by ‘Abdullah ibn ‘Abbas (rta) 
mentions that ‘Abdullah ibn Mas‘ud (rta) was a also a witness to this event. See: Abi al- 
Qasim Sulayman ibn Ahmad al-Tabarant, Al-Mu ‘jam al-kabir, 2" ed., vol. 12 (Mawsil: 
Maktabah al-zahra, 1983), 103, (no. 12602). 

28. Abu ‘Abdullah Badr al-Din Muhammad ibn Bahadur ibn ‘Abdullah al-Zarkasht, Al- 
Burhan fi ‘ulum al-Qur’an, 2" ed., vol. 1 (Beirut: Dar al-fikr, 1980), 237. 

29. Jalal al-Din ‘Abd al-Rahman ibn Kamal al-Din Abi Bakr ibn Muhammad ibn Sabiq 
al-Din al-Suyiti, Al-Itqan fi ‘ulim al-Qur’an, 2" ed., vol. 1 (Baydar: Manshirat al-radr, 
1343 AH), 177. 
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verse on the basis of this reading and can say with full confidence that if this 
interpretation is done on the basis of some other readings then it can only be 
done at the expense of sacrificing the eloquence, wisdom and 
meaningfulness of the Qur’an.”” 


Here, it is possible that the narrative on the Seven Ahruf might cause some 
confusion to some people in this regard. The narrative reads: 
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“Abd al-Rahman ibn ‘Abd al- Qart narrated: “ ‘Umar ibn al-Khattab said 
before me: ‘I heard Hisham ibn Hakim ibn Hizam reading Strah Furqan in a 
different way from the one I used to read it, and the Prophet (sws) himself 
had read out this siirah to me. Consequently, as soon as I heard him, I 
wanted to get hold of him. However, I gave him respite until he had finished 
the prayer. Then I got hold of his cloak and dragged him to the Prophet 
(sws). I said to him: “I have heard this person [Hisham ibn Hakim ibn 
Hizam] reading Sirah Furqan in a different way from the one you had read it 
out to me.” The Prophet (sws) said: “Leave him alone [O ‘Umar].” Then he 
said to Hisham: “Read [it].” [Umar said:] “He read it out in the same way as 
he had done earlier.” [At this,] the Prophet (sws) said: “It was revealed thus.” 
Then the Prophet (sws) asked me to read it out. So I read it out. [At this], he 
said: “It was revealed thus; this Qur’an has been revealed in Seven Ahruf. 
You can read it in any of them you find easy from among them.”””*! 


If the following points about this narrative are kept in contemplation, it 
becomes evident that it is an absolutely meaningless narrative which should not 
be considered of any worth in this regard: 

Firstly, even though this narrative has been recorded in the basic books of 
Hadith literature, no one in history has ever been able to offer a convincing 
explanation of it rendering it totally ambiguous. Al-Suyiti” has recorded several 





30. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 8, 8. 

31. Aba ‘Abdullah Malik ibn Anas, Al-Mu’atta’ (Peshawar: Al-Maktabah al- 
haqqaniyah, n.d.), 130, (no. 567). 

32. Al-Suyutt, Al-Jtgan, vol. 1, 165-172. 
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interpretations of this narrative, and then while acknowledging the untenablility 
of each of these has confessed that this narrative should be regarded among the 
mutashabihdat, whose meaning is only known to God. 


al gb GowY oil alta op le ol: SB oe Sb Ge Ye ly 
And to me the best opinion in this regard is that of the people who say that this 


Hadith is from among matters of mutashabihat, the meaning of which cannot 
be understood.* 


Secondly, the only plausible interpretation of the word ahruf is that it connotes 
pronunciation of words™ the Arabs were used to. However, in this case, the text 
of the Hadith itself negates this meaning. It is known that both ‘Umar (rta) and 
Hisham (rta) belonged to the same tribe: the Quraysh. Obviously, people of the 
same tribe could not have had different pronunciations. 

Thirdly, even if it is accepted that this difference was of pronunciation between 
various tribes and as a result they were allowed to read it variously, the verb unzila 
(was revealed) is very inappropriate. The Qur’an has specified that it was revealed 
in the language of the Prophet’s tribe: the Quraysh (See for example: 19:97, 44:58). 
After this, it can be accepted that the various tribes were allowed to read it 
according to their own accents, but how can this be accepted that the Almighty 
Himself revealed the various dialects and pronunciations. 

Fourthly, it is known that Hisham had accepted Islam on the day Makkah was 
conquered. If this Hadith is accepted, it would mean that even after the conquest of 
Makkah senior Companions and even a close associate like “Umar (ta) was 
unaware of the fact that the Prophet (sws) secretly taught the Qur’an in some other 
form and reading from the one openly heard from him and preserved in writing and 
in memory. Every person can realize how grave this claim is and how far reaching 
its effects are. 

Same is the case of the narratives which record the collection of the Qur’an in the 
time of the caliphs Abii Bakr (rta) and ‘Uthman (rta). The Qur’an specifies that it 
was arranged and collected in the time of the Prophet (sws) under the direct 
guidance of the Almighty, as has been referred to earlier. On the other hand, these 
narratives present an entirely different picture which is not only against the Qur’an 
but also against common sense. In the six canonical books, these narratives are 
primarily recorded on the authority of Ibn Shihab al-Zuhri (d. 124 AH). Authorities 
of rijal regard him to be guilty of tadlis and idraj. Besides these, if some other 
facets of his personality as referred to by Imam Layth ibn Sa‘d (d. 175 AH) in his 





33. Jalal al-Din ‘Abd al-Rahman ibn Kamal al-Din Abr Bakr ibn Muhammad ibn Sabiq 
al-Din al-Suyutt, Tanwir al-hawalik ila al-Mu’atta’ Imam Malik, 2™ ed. (Beirut: Dar al-jil, 
1993), 199. 

34. The actual words are: lughat and lahjat. There is a difference between the two. In 
the former the pronunciation of the word changes because of a variation in harakdt (eg. 
= and \&), while in the latter the pronunciation of a word changes because of a 
variation in accent. (Translator) 
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letter to Imam Malik (d. 179 AH) are kept in consideration, none of the narratives 
reported by him regarding such important issues as this is acceptable. He writes: 
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And when we would meet Ibn Shihab, there would arise a difference of 
opinion in many issues. When any one of us would ask him in writing about 
some issue, he, in spite of being so learned, would give three very different 
answers, each of which would negate the other and he would not even be 
aware of what he had already said. It is because of this that I have left him — 
something which you did not like.*° 


Such is the reality behind these narratives. Consequently, this is an absolute 
truth that the Qur’an has one reading only which is found in our codices. Besides 
this, the readings which are found in commentaries on the Qur’an or are read and 
taught in our schools of religious instruction or are even in currency in certain 
areas are the remnants of those malignant campaigns from which no religious 
discipline of the Muslims has unfortunately remained protected. 

These readings may have arisen from the insistence of some on the reading on 
which the Qur’an was revealed before the al-ardah al-akhirah and from the 
forgetfulness of the narrators but later owing to the same motives which led to 
the fabrication of Hadith, they became so rampant that at the end of the Umayyid 
dynasty several of them had come to prominence. It is said that Abii ‘Ubayd 
Qasim ibn Sallam (d. 224 AH) selected twenty five of them in his book. The 
seven readings which are famous in current times were selected by Abii Bakr ibn 
Mujahid (d. 324 AH) at the end of the third century hijrah. Thus it is generally 
accepted that their number cannot be ascertained but every reading is Qur’an 
which has been reported through a correct chain of narration, is compatible in 
any way with the masahif prepared by ‘Uthman (rta) and is correct from any 
aspect as far as the Arabic language is concerned. Some of these readings are 
regarded as mutawdtir; however, a look at their chains of narration which are 
found in books leaves no doubt that they are ahdd (isolate), and most of their 
narrators are suspect in the eyes of the rija/ authorities. Consequently, no scholar 
can even accept them as Hadith, what to speak of the Qur’an. 


(2) Intentionality of the Text 

The answer to the second question is that the whole argument on the 
intentionality of the text is dubious. In all living languages, the meanings denoted 
by words and expressions are all based on perpetuation (mutawatirat), and are 





35. ‘Abbas ibn Muhammad ibn Hatim al-Durt, Tartkh Yahya ibn Ma ‘in, vol. 2 (Beirut: 
Dar al-qalam, n.d.), 375. 
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certain in all respects. Morphology and linguistics and other similar disciplines 
speak of this tawatur. The veracity or mendacity of the narrators and their 
number has no significance. Words and expressions which are called gharib and 
shadh (little known) are called so not because their meaning is little known but 
because they are used sparingly and because they are little known to those who 
hear or write them. A word is never isolated from its meaning. As long as a word 
remains in usage, it does so with its meaning. We can be unaware of the meaning 
of a word and also err in ascertaining it, but this cannot be imagined that it is 
used without being absolutely certain of the meaning it conveys in all or some 
periods of time. The understanding when a word is used metaphorically and 
figuratively or when the same word stands for two different entities or when it is 
used as a veiled reference or when there exists a general connotation and when a 
specific one — all are mutawatir. This is a common heritage of man in every 
language of the world. A person may falter in determining whether the word lion 
has been used literally or figuratively in the sentences “Lion is the king of the 
forest” and “He is a lion’, however, the collective comprehension of mankind 
can never err in this regard and in the light of its understanding we can correct a 
person who makes a mistake in this regard. It is because of this reality of a 
language that whatever we read and write, we do so with the confidence that 
people will understand the very meaning that we intended to convey. If for a 
single instant one comes to know that in documents which are written every day, 
judgements which are pronounced, rulings that are enacted, announcements and 
notices delivered and knowledge and disciplines which are communicated, the 
intentionality of a text is ambiguous, then everything will become meaningless. 
Thus this view is nothing less than scepticism which has no place in the world of 
knowledge. Shah Isma ‘tl Shahid while commenting upon it in his ‘Abaqat writes: 
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A person who has even the slightest skill of appreciating linguistic styles 
clearly knows that this view point is based on gross and multiple ignorance 
because the meaning for which a word stands for is based on perpetuation. 


Thus the question does not even arise for any discussion on the issue of the 
infallibility of the narrators.*° 


(3) Muhkam and Mutashabih 

The answer to the third question is that it is not correct that we cannot with 
certainty distinguish the muhkam verses of the Qur’an from the mutashabih or that 
we are unable to determine the meaning of the mutashabihat. All verses of the 
Qur’an on which its guidance is based are muhkam, and mutashabih are only those 
verses which mention certain blessings and torments a person may encounter in the 





36. Shah Isma ‘tl Shahid, ‘Abagat (Handwritten Manuscript), Lahore: Punjab University 
Library, 5. 
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Hereafter, and these are stated through parables or similes. Similarly, such verses 
state the attributes and actions of God or mention something which is beyond the 
grasp of our knowledge and observation like God blowing His spirit into Adam, 
birth of Jesus (sws) without a father or the various places and circumstances one 
may encounter in Paradise and Hell. All things for which words have not yet been 
invented can only be stated through parables and similes. The facts of an unknown 
world are stated through these very means in the literature of all languages of the 
world. For example, two hundred years ago, if a person had foreknowledge of 
electricity bulbs but at that time they had not been invented, he would perhaps have 
said: Lanterns which would neither require oil nor fire will one day light up the 
world. The nature of mutashabih verses is no different. Neither are they 
unascertainable nor is there any ambiguity in their meaning. They are set in 
eloquent Arabic, and we are able to understand their meaning without any 
difficulty. The only thing is that we are not able to understand what they imply in 
real life. However, since this lack of understanding has nothing to do with 
understanding the Qur’an, a believer should not get after determining what they 
imply. While explaining this, Imam Amin Ahsan Islaht writes: 


. the reality to which these [mutashabihdat] point is itself very clear and 
obvious. Human intellect can understand that part of it which is essential for 
it to understand. However, since it belongs to an unseen world, the Qur’an 
mentions it through parables and similes so that students of the Qur’an can 
understand it as per their capabilities and consider that only God knows what 
their real form and shape is. These [mutashabihdt] relate to attributes and 
works of God or to the reward and punishment of the Hereafter. We are able 
to understand them to the extent we need to understand them, and this 
increases our knowledge and faith but if we go beyond this and start to seek 
their real form and shape, then this will only lead us astray. The result of this 
is that while wanting to clear one doubt from the mind, a person ends up 
gathering many more; so much so, in this quest to know more he loses what 
he had gained and refutes very clear facts just because he is not able to 
ascertain their form and shape.*” 


In the verse of the Qur’an from which people have deduced the fact that no one 
can understand the meaning of the mutashabihdat verses, the Almighty does not 
say that no one except Him knows the meaning of the mutashabihdat verses; on 
the contrary, He says that no one knows the form and manifestation of what is 
conveyed by these verses. The Qur’anic word used is ta wil and | it is used in the 
same one here as it is in the following verse: av on Gun a a ae oY IK 4 
(eet) Y) La ie 5 Bis 13 (And [Joseph] said: “Father, this is the meaning of my 
dea I saw earlier; my Lord has made it a reality,” (12:100)). 

Everyone knows the meanings in which this dream is stated in the Qur’an. 
Even an ordinary student of this Book understands without any difficulty the 
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meaning of the verse (12:4) in which this dream is mentioned. However, the true 
manifestation of the sun, the moon and the eleven stars bowing before Joseph 
(sws) could only have been ascertained by a person once these words manifested 
themselves in reality. These are the things which the Qur’an calls mutashabih, 
and as people contend, they do not mean something which is ambiguous and 
vague. Thus the mutashabihat in no way undermine the status of the Qur’an as 
the furgan and the mizan. 
The verse under discussion is: 
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It is He who has revealed to you the Book. Some of its verses are muhkam — 
they are the foundation of the Book — and others mutashabih.*® Then those 
whose hearts are warped go after the mutashabih among them in order to 
create dissension and in order to know their reality even though no one 
except God knows their reality. And those who are well-grounded in 
knowledge say: “We believe in them: all this has come from our Lord.” And 
only men of understanding take heed from them. (3:7) 
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(4) Hadith and the Qur’4n 

The answer to the fourth question is that the issue of abrogation or limiting of 
the Qur’an by the Hadith has arisen out of a lack of proper understanding and 
enough deliberation. In reality, no Hadith has abrogated a Qur’anic verse or 
limited its scope of application and thus there arises no doubt from this angle on 
the status of the Qur’an as the furqan and the mizan. When people were not able 
to understand certain stylistic features of the Qur’an and the background and 
perspective of certain verses, they were also not able to understand the words of 
the Prophet (sws) regarding these areas. All examples which are presented in this 
regard are of this type. The chain of narrations of some of these narratives have 
flaws. However, since they are often presented, in the following pages, we shall 
take up each of these examples disregarding these flaws and present our view on 
them. 

1. Of the animals which God has created on this earth, some are meant to be 
eaten and others are not. Since these latter type of animals if eaten effect the 
tazkiyah (spiritual purification) of a person, an aversion to them is found in his 
nature. Generally, human nature provides a person with ample guidance in this 





38. The words muhkam and mutashabih are used as terms in this verse having the 
meaning alluded. At certain places in the Qur’an, these words have been used in a 
different meaning too. For example, the word muhkam has been used in 11:1 to connote 
concise and comprehensive verses, and in 39:23, the word mutashabih means verses 
which are similar to and in harmony with one another. 
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matter and, without any hesitation, he is able to decide the right course. He very 
well knows that lions, tigers, elephants, eagles, crows, vultures, kites, snakes, 
scorpions and human flesh itself are not meant to be eaten. He is also well aware 
of the fact that horses and mules are a means of transportation and have no role in 
satisfying one’s hunger. That faeces and urine of animals are impure things is 
known to him very well also. No doubt, at times, human nature becomes 
perverted but a study of human behaviour shows that a great majority of people 
does not generally falter in this matter. It is for this reason that the shari‘ah has 
not given any original guidance on this matter and after stressing that everything 
appropriate for eating (fayyibat) is allowed and everything inappropriate for 
eating (khaba’ith) is prohibited, it has left the matter to human nature to decide. 
Consequently, the shari‘ah has provided guidance on animals and on things 
related to animals in which it was difficult for man purely on the basis of his 
intellect and nature to decide the right course. The pig is a quadruped beast of the 
same genre as the goat, sheep, cow and cattle; however, it consumes meat like 
other carnivores. Should it then be considered forbidden or not? Should animals 
which are slaughtered in a way that all their blood is not drained out be eaten or 
not? Is the blood of such animals impure as indeed are their faeces and urine? If 
animals are slaughtered by taking the name of someone other than the Almighty, 
can they still be eaten? Since man is unable to come up with a decisive answer in 
these issues, therefore the Almighty guided mankind in this affair through His 
prophets and informed them that the flesh of the pig, blood, meat of dead animals 
and animals which are slaughtered in the name of someone other than Allah*’ are 
also impure and unclean and therefore people should abstain from them. In this 
regard, these aforementioned four things have been primarily discussed by 1 the 
shart ‘ah. whe Qur’an at some places by using the linguistic expressions 4! U b 
oa os) ie 2 (say: I do not find anything [forbidden] in what [God] has revealed 
to me), and at ‘some places the word (i (only and only), has unequivocally stated 
that only and only these four things are prohibited by the Almighty. 


It is stated in Strah Baqarah: 


v U 


am Ws} shia ath wis of all 1ySavy AUS Goth oe 1S bt Gil lel & 
(YvY-\VY yy alll fas a “fal Gy ppodl nh, py Sah ce 


Believers! Eat of the wholesome things with which We have provided you 
and be grateful to God alone if it is Him you worship. He has forbidden you 





39. In the terminology of the Qur’an, since the reason for prohibition of animals which 
are slaughtered in the name of someone other than Allah is not the |) (impurity) of the 
animal itself but the 3-3 (defiance) of the person who slaughters the animal, so if this very 
G+ (defiance) is found in some other form, then it is but logical to regard that form under 
this category as well. Consequently, the Qur’an has informed us that slaughtering an animal 
without invoking the name of Allah or slaughtering it at some shrine as well as meat won in 
gambling come under it. 





Fundamental Principles 4l 
only carrion, blood, and the flesh of swine, also any flesh that is slaughtered 
in the name of someone other than God. (2:172-173) 


It is stated in Surah An‘am: 


Pad a 
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Say: “I find not in what has been revealed to me through inspiration forbidden 
to a person who eats things which are edible, unless it be carrion, or blood 
poured forth or the flesh of swine because all these are unclean or in, 
disobedience to Allah, animals slaughtered in someone else’s name.” (6:145) 


It is reported in certain narratives that the Prophet (sws) has prohibited the meat 
of beasts having sharp canine teeth, birds having claws and tentacles in their feet, 
and tamed donkeys.” It is evident from the above discussion that this is merely a 
delineation of the innate guidance found within human nature. People have 
erroneously regarded this delineation of divine guidance as shari‘ah, even though it 
has no link with the prohibition of the shari‘ah stated in the Qur’an. Thus the issue 
of Hadith abrogating the Qur’an does not even arise here. 

2. One salient feature of the language of the Qur’an is that the meanings which 
are understood of their own accord because of the presence of other words and 
indicators or because of some logical obviousness are not expressed in words. 
Compliments of oaths, answer to conditional statements, parallel clauses of a 
sentence and the copulative sentence of a conditional sentence are often 
suppressed. In 4:11, for example, there is an ellipsis of the word ol (two) before 
om! 3 33 (more than two) and that of oul) a us, 4 (and for the father, two-thirds) after 
_pe SI (and for the mioer one- sinth) or words of similar meaning. Similarly, an 
ellipsis of the copulative sentence of Jl UU |". ol 4 (and that you deal with 
the orphans with justice) has occurred in 4:127. As another example, consider the 
following verse: 


(TALI) Sets wal \ SU, ‘pli stb V5 2M BED oe by 
And all the beasts that roam in the earth on their feet and all the birds that fly 
on their wings in the sky with both their wings are but communities like your 
own. (6:38) 


A little deliberation shows that in the above verse an ellipsis of parallel phrases 
has occurred. Because of the presence of the expression .2)Y! «s— (in the earth) in 





40. Abu al-Husayn Muslim ibn al-Hajjaj al-Nisabirt, Al-Jami‘ al-sahth, 2" ed. (Riyad: 
Dar al-salam, 2000), 591, 864, (nos. 3433, 4994); Al-Bukhart, Al-Jami‘ al-sahth, 716, 
(no. 4216). 
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the first part of the sentence, there is an ellipsis of its parallel expression «4... __3 
(in the sky) in the second part. Similarly, because of the presence of the 
expression «+l: — (fly on their wings),} in the second part of the sentence, an 
ellipsis of ifs parallel expression _¢L+’;) le Gs (roam on their legs) has occurred 
in the first part of the sentence. Though this style is not present in the English 
language, it exists abundantly in classical Arabic. In Strah Nisa’, where the 
Qur’an has mentioned women with whom marriage is prohibited, two instances 
of this style can be seen. The Qur’an says: 


(WY :£) HELE 1 wSiiely Saceif f ail Sgt, 
And [marry not] your mothers who have suckled you and your sisters through 
fosterage. (4:23) 


And also two sisters in wedlock at the same time, except for ick has fr 
happened. (4:23) 


In the first directive, together with foster mothers, foster sisters are also 
regarded as relations prohibited for marriage. Had the directive ended with foster 
mothers, nothing further could have been understood from it; however, if the 
relationship of fosterage with a mother makes her daughter a foster sister, then it 
is but logical to regard other relations of the foster mother to be also included in 
this directive. If being suckled through the same mother can make someone a 
foster sister, why can’t the sister of the foster mother be regarded as the maternal 
aunt, her husband as the father, the sister of her husband as the paternal aunt, her 
daughter’s daughter and her son’s daughter as nieces. Hence, it is obvious that all 
these relations are also prohibited 1 in marriage. This indeed is the purport of the 
Book of God and the words #\2%\ °s SSL ‘5 testify to it. It is evident to any 
knowledgeable person who deliberates on these words. 

Same is the case with the second directive. If combining two sisters in wedlock 
is a lewd thing as far as the relationship of marriage is concerned, then 
combining a lady with her brother’s daughter in wedlock or with her sister’s 
daughter in wedlock is like combining a mother and a daughter in wedlock. 
Hence, though the words used are: el os oe | pom of 3, the purport of the Qur’ an 
no doubt actually is: Ge 4 avi oe roe Sel ses oS Viator On and 
two sisters in wedlock at the same time and a lady with her brother’ s daughter at 
the same time and a lady with her sister’ 8 daughter at the same time). However, 
all these words are suppressed after eli: <# because what is mentioned points 
towards this suppression as obviously understood. So obvious are the words of 
this suppression that no student of the Qur’an can err in understanding them. 

The Prophet (sws) is reported to have said: 


Bho - G SBo 7 
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Every relationship which is prohibited [for marriage] owing to lineage is also 
prohibited owing to fosterage.”! 


Ul y al aN) Ca Uy Gent’ aS oe eee U 
Neither can a lady and her paternal aunt nor can a lady and her maternal aunt be 
combined in wedlock.” 


These narratives of the Prophet (sws) only explain the Qur’anic verses referred to 
above and in no way alter or add to them. 

3. Verses eleven and twelve of Surah Nisa’ mention the distribution of 
inheritance of a deceased. While mentioning the shares of various heirs, the 
Almighty has subtly alluded to the fact that the basis on which a person has the 
right to inherit from a deceased is his own benefit to him: 


(VV 18) OSS Ce OF ALI O) aU 2 Mas GS AST Coat AT Oa U as yah UT 
You know not who among your children and parents are nearest to you in 
benefit. This is the law of God. Indeed, God is Wise and All-Knowing. (4:11) 


This benefit is by nature present in parents, children, brothers, sisters, husbands, 
wives and other close relations. Hence, in normal circumstances, they will be 
considered the heirs to the legacy of a deceased. However, in certain unusual 
circumstances, if an absence of benefit in any of these relationships is diagnosed 
by sense and reason, then the style and pattern of the verse demands that such a 
relative should not become an heir to the legacy. This exception, a little 
deliberation would show, has not been created from some external source; on the 
contrary, it was present in the directive at its very inception. Hence, if a scholar 
of the Qur’an refers to it, he would not be changing or altering the meaning of the 
Divine book; it would be perfectly in accordance with the purport of the verse, to 
which its words so clearly testify. In view of this, the Prophet (sws) is reported to 
have said about the Idolaters and the People of the Book of Arabia: 


Ladi ISS UG (aS A 
A Muslim cannot be an heir to a kdfir nor can a kafir be a Muslim’s.” 

In other words, after the Quraysh and the People of the Book were left with no 
excuse to deny the truth which had been conclusively communicated to them in 
its ultimate form, their enmity and hostility became very clear. Consequently, the 
benefit of kinship between them and the Muslims stood completely severed. 
Hence, they could not inherit from one another. 





41. Malik, Al-Mu’atta’, 395-396, (no. 1887). 
42. Malik, Al-Mu’atta’, 341, (no. 1600). 
43. Al-Bukhari, Al-Jami‘ al-sahih, 1167, (no. 6764). 
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4. In Stirah Ma’idah (5:33-34), the four punishments prescribed for criminals 
who spread nuisance and anarchy in the society are taqfil (killing someone in an 
exemplary manner), taslib (crucifixion), amputating limbs from opposite sides 
and exile. Consequently, the Prophet (sws) in his times included prostitutes in the 
application of this directive and is reported to have said: 


io ary Mia dss Se aia ee eee ae eis es as 

eis BL Ue BL CB 
Acquire it from me, acquire it from me, acquire it from me. The Almighty 
has revealed a way for these women. In such criminals, the unmarried men 
will be treated [in the same way] as the unmarried women and their 
punishment is a hundred stripes and exile and, similarly, married men and 


married women shall be treated [in the same way] and their punishment is a 
hundred stripes and death by stoning. 


His view was that since such women were not merely guilty of fornication but 
were also guilty of spreading anarchy and nuisance in the society as they had 
adopted profligacy as a way of life, those among them who deserved any 
mitigation should be administered the punishments of a hundred stripes 
according to verse two of Strah Nur because of committing fornication and 
exiled according to verse thirty three of Sirah Ma’idah to protect the society 
from their dissolute practices, and those among them who did not deserve any 
leniency, should be stoned to death according to the directive of taqtil* of the 
same verse of Surah Ma’ idah. 

This directive of the Prophet (sws), it is evident, does not in any way change 
the purport of the Qur’an. 

5. Maytah (meat of dead animals) is one of the things which the Almighty has 
regarded as forbidden. A person who is conversant with the linguistic features of 
Arabic knows that this word has a literal meaning and it also has a meaning which 
emanates from its linguistic usage. In the first case, it means everything which is 
dead; however, in the second case, one who is aware of the intricacies of the 
Arabic language will, for example, never include dead fish or dead locust in its 
connotation. The Prophet (sws), on these very grounds, is reported to have said: 


leds, ASS, OLA, oA Obes Oke W ELI 
“Two [types of] dead and two [forms of] blood are not forbidden for us: The 
former being fish and locust, and the latter being liver and spleen.””* 





44. Muslim, Al-Jami‘ al-sahith, 749, (no. 4414). 

45. A hundred stripes are mentioned in Ahadith with rajm (stoning to death) merely to 
explain the law. If a person who has been awarded the death penalty is also guilty on 
other counts, then these punishments are though mentioned in the verdict, are never 
meted out to him. 

46. Abt Bakr Ahmad ibn al-Husayn al-Bayhaq!, Al-Sunan al-kubra, vol. 1 (Makkah: 
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Al-Zamakhshari, an authority in linguistics, writes: 


Lady Skee I clot lery ale th dhe ah Suny JB ol dy theedd gay Jt be tell G ei Of 
Gun faye OM AST: SENS fa Of oF VIS Sob 3 a Bley g GLI) Aly Le Wed ob 
dala) sbaeYy ‘ Stedaily ASU UI Gans d eo JST: JB J LS” at bly Sled! LY aagll 

aad! 3 LL [ST oly exe Ker Jo LL ISL Y abe oe: Ib Gola, 
Then if you ask the question: “Among the dead, there are some things which 
are allowed to us like the fish and locust and the Prophet (sws) has said: ‘two 
[types of] dead and two [forms of] blood are allowed to us,’” I will say in 
response: “The word « (maytah) mentioned in the Qur’an must be 
understood according to its linguistic usage. Is not the case that when 
someone says that he has eaten maytah, we never include a fish or a locust in 
its connotation. This is similar to the fact that if a person says that he has 
drunk blood we never include liver or spleen in its connotation. Precisely 
because of such usage, jurists say that if a person swears that he will never 


eat meat and then he consumes fish, this will not break his oath although in 
reality he has eaten meat.’*” 


6. The punishment for theft is mentioned in the Qur’an in the following words: 


(YA: 0) pS Hye Ally a i ees tae agiall |b BCI, oer 
And as to the thief, male or female, cut off their hands asa reward of their 
own deeds, and as an exemplary punishment from God. For God is Mighty 
and Wise. (5:38) 


It is evident from this verse that the punishment of amputating the hands is 
prescribed for a thief, both male (sdrig) or female (sarigah). Every scholar of the 
Arabic language knows that the words sdariq and sdrigah are adjectives and denote 
thoroughness and completeness in the characteristics of the verb they qualify. 
Consequently, they can only be used for the type of sarqgah which can be called a 
theft and the one who commits it can be called a thief. In other words, if a child 
steals a few rupees from his father’s pocket, or a wife pinches some money from 
her husband, or if a person steals something very ordinary, or plucks some fruit 
from his neighbour’s orchard, or carries away something valuable which has been 





Maktabah dar al-Baz, 1994), 254, (no. 1128). In the opinion of the scholars of Hadith, the 
chain of narration of this narrative is mawqiuf. Similarly, the narrative regarding theft 
cited in point no. 6 is mursal. However, one narrative which discusses this topic is hasan. 
See: Abii ‘Abd al-Rahman Ahmad ibn Shu‘ayb al-Nasa’1, Sunan, 1* ed. (Riyad: Dar al- 
salam, 1999), 680, (no. 4960). 

47. Abii al-Qasim Muhammad ibn ‘Umar al-Zamakhshart, Al-Kashshaf ‘an haqa’ig al- 
tanzl wa ‘uyun al-aqawil fi wujuh al-ta’wil, vol. | (Beirut: Dar al-kitab al-‘arabt, n.d.), 215. 
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left unprotected, or drives away an unattended grazing animal, or commits this 
ignoble offence owing to some need or compulsion, then, no doubt all these are 
unworthy acts and should be punished, but, certainly, they cannot be classified as 
acts of theft which the above given verse qualifies. 

The narrative of the Prophet (sws) which is generally presented in this regard is 
only an explanation of this purport of the Qur’an and does not modify it in the 
slightest way: 


Creal Ga ALE OS Ala Sp all) CHAIN og] IS Jom Ee > BUG glee pb 3 alad U 
If a fruit is hanging from a tree or a goat is grazing on a mountain side and 
someone steals them, then hands should not be amputated for this. But if the 
goat comes in a pen-fold and the fruit is stacked in a field, then hands should 


be amputated on the condition that the fruit or the goat are at least the price 
of a shield. 


vy. Parallel Verses and Constructions 

The Qur’an presents its message in various ways and in a variety of styles. As 
a result, it has become unparalleled among other works in explaining its own 
verses which are set in a very concise diction and which are inimitable. Thus it 
introduces itself as ls LES: 


(vriva) (Sls Glas UU Gye GOST I a 


God has revealed the best of discourses whose verses resemble one another 
and whose siirahs occur in pairs. (39:23) 


Verses such as (£4:\Y) Pcie otal Wits i ie alg bring to light this very 
characteristic of the Qur’an by the word tasrif. This word literally means “to 
circulate and pass around” ie presenting the same thing in various ways and in 
diverse styles: 


(iN alas See 


This is a Book, whose verses were first concise and then they were explained 
from Him who is wise and all-knowing. (11:1) 


Thus, initially, the style adopted was concise, brief and succinct, and later these 
succinct verses which carried a world of meaning were explained. While 


explaining this characteristic of the Qur’an, Imam Amin Ahsan Islaht writes: 


... If you read the Qur’an, you realize that the same topic appears in various 





48. Malik, Al-Mwu’atta, 545, (no. 2594). 
49. “And we have explained in various ways Our revelations in this Qur’an so that they 
may take heed.” (17:41) 
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surahs. A novice may regard this as mere repetition; however, those who 
deliberate on the Qur’an know that it does not contain any repetition. A topic 
which appears at other places also, does not appear with the same 
background and context. These are different at different places. The 
variations depend on the place and placement of the topic under discussion. 
At one place, an aspect would be hidden, while at another it would be 
revealed. Similarly, at one place, the real direction of address may be 
unspecified, and at another context, it becomes specified. In fact, my years of 
personal experience is that at one place a word appears to be unclear and at 
another place, its meaning becomes very clear. Similarly, at one place, the 
argument of some premise may not be understood; however, at another 
place, it becomes as clear as the sun. This style adopted by the Qur’an is to 
imprint its message on the reader. Consequently, it is to express gratitude to 
the Almighty that I mention the fact that in order to overcome the difficulties 
of the Qur’an the extent of help I have received from the Qur’an itself is 
emulated by no other source. The beauty of the Qur’anic message itself 
entails that it should be read in various styles. If a person has a keen mind, 
the exquisite variations in presenting the same fact help him in absorbing it 
in some way or the other.” 


These are the words and first hand experience of the greatest scholar of the 
Qur’an in contemporary times after the great Hamid al-Din al-Farahi. Any student 
of the Qur’an who deliberates on the Qur’an will find this reality stamped on every 
page of it. Thus, it must be accepted as a principle that the Qur’an explains itself 
(Creeper sare) Tali), This principle holds good not only for the directives of the 
Qur’ an, the historical references it cites and other allusions it makes but also for the 
invaluable treasure of the parallels of its own words and styles so that difficulties 
encountered in understanding them can be resolved by recourse to this treasure. 
Imam Amin Ahsan Islahi writes: 


It is not possible to present the details here otherwise I could have shown how 
the Qur’an takes a word from the common spoken Arabic language and 
incorporates loftier meanings in it than its conventionally understood one. Not 
only this, the variation in which it would use this word and the aura it would 
create for it would be enough to fully guide and satisfy a student of the Qur’an 
about its usage and other minute details without making him to resort to 
elaborate Arabic lexicons like the Lisadn and the Sihadh. This characteristic of 
the Qur’an can be observed not only in words, but also with the styles it adopts 
and the grammatical constructions it contains. The constructions which have 
become very difficult for the grammarians of the Qur’an to comprehend have 
been explained and corroborated by the Qur’an at other places by variation in 
usage to the extent that one becomes fully certain of their implications.”! 





50. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 28. 
51. Amin Ahsan Islah1, Mabdadi Tadabbur-i Qur’an, 60. 
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vi. The Final Book on Religion 

The Qur’an is last and final and not the first Book of the religion it presents. 
The history of this religion is that when God created man on this earth, the basic 
realities of religion were ingrained in man’s nature. He was then communicated 
the following things through his earliest ancestor, Adam (sws): 

Firstly, he has a Creator who created him; He alone is his Lord, and as a 
natural corollary to this, He alone should be worshipped by him. 

Secondly, he has been sent in this world to be tried and tested, and, for this, he 
has been given a clear awareness of good and evil; he has not only been given the 
freedom to exercise his will, he has also been given sovereignty on this earth. 
This trial of his will continue till his death. If he is successful in this trial, he will 
be given the Kingdom of Heaven where he will be free from the regrets of the 
past and the fears of the future. 

Thirdly, the Almighty, at various times, will keep sending His guidance 
according to man’s needs. If he obeys this guidance, he will not go astray, and if 
he evades it, he will be eternally doomed in the Hereafter. 

Consequently, the Almighty fulfilled His promise and provided guidance to 
mankind by selecting people from among them and through them delivered His 
guidance to mankind. This guidance contained both al-hikmah and al-shari‘ah. 
The former obviously did not require any change, while the latter was revealed as 
per the needs of a people until the time of Abraham (sws) when its directives 
crystallized in the form of a sunnah for all mankind. In the time of Moses (sws), 
when a formal state of the Israelites had been established, the Torah was revealed 
and directives of the shari‘ah regarding the collectivity were also revealed. 
During this time, when certain aspects of hikmah did not remain before the eyes 
of people, they were made evident to them through the Psalms and Gospels. 
When the original texts of these scriptures became extinct, the Almighty sent the 
last of His Messengers and gave him the Qur’an: 


Las ped SEU ae G2, GUS OF WS Blas Gay GUS Gy Wh 
AUN ols “Sy GL Hes (See LE ISS GEN) Ge Hel CE Gel al a YG UN SG 
aged Saeed J) OG LU SUT 3 A (SG set, ei Sh 

(£Ar2) 0 pila ad ES Cy SES 
And [O Prophet!] We have revealed to you the Book with the truth in 
confirmation of the shari‘ah before it, and standing as a guardian over it. 
Therefore give judgement among these [People of the Book] according to the 
guidance revealed by God and do not yield to their whims by swerving from 
the truth revealed to you. For each of you, We have ordained a shari‘ah and 
assigned a path, and had God pleased, He could have made of you one 


community: but it is His wish to try you by that which He has bestowed upon 
you. So, compete with each other in good deeds. To God shall you all return. 
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Then He shall disclose upon you all your differences. (5:48) 


This is the history of religion. Consequently, keeping it in consideration, the 
following precede the Qur’an: 

i. Innate Guidance found in human nature 

it. The Tradition of the Religion of Abraham (sws) 

ii. The Scriptures of the Prophets 


The first of the above mentioned things relates to the basics of faith and morality. 
In the terminology of the Qur’an, a major portion of this is called ma‘ruf and 
munkar. The former refers to things which are regarded to be good by human 
nature and the latter refers to things which are regarded to be evil by it and which 
are abhorred by it. The Qur’an does not give a comprehensive list of these things; 
on other hand, it says that a person is innately aware of these and is able to fully 
distinguish the two on this basis. It thus demands that a person accept ma ‘rif and 
shun munkar: 


Cy 2 Ue ee Boe she oe oko sto 8 po at so ate 

(V:49) Sell 5 Oe Sy adl Oy nl jee old) eee ole golly O sa selly 

And true believers, both men and women, are friends to one another. They 
urge one another to what is good and forbid what is evil. (9:71) 


The second of the above mentioned things is called millat-i ibrahimi. by the 
Qur’an. The prayer, the fast, the hajj and the zakah are all directives of this millat-i 
ibrahimi. The addressees of the Qur’an were fully aware of them and to a great 
extent practiced them the way they were. In the narrative which depicts Abi 
Dharr’s (rta) acceptance of faith, he explicitly says that he would diligently offer 
the prayer even before Muhammad (sws) had declared his prophethood.” It is 
known that the Friday prayer was not unknown to the addressees of the Qur’an.™* 
They would offer the funeral prayer™ and would fast in the very manner we would 
fast today.” Zakah too was known to them as a specific share in their wealth the 
way it is now.’ Regarding the worship rituals of hajj and ‘umrah, every 
knowledgeable person knows that though the Quraysh had added some religious 
innovations to them, the rites of these worship rituals which they offered were 
virtually the same as they are today. In fact, it is evident from certain narratives that 
people were even aware of these innovations. Consequently, there is a narrative 
both by Al-Bukhari and Muslim that the hajj offered by Muhammad (sws) before 
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his prophethood was offered without these innovations of the Quraysh in the very 
manner it was offered ever since the time of Abraham (sws).” 

Same is the case with animal sacrifice, i ‘tikaf, circumcision besides some other 
customs and etiquette of Islam. All these things were already known and specified 
and the Arabs were aware of them as age old traditions transferred by one 
generation to another. Thus there was no need for the Qur’an to give their details. 
They fully knew what the Arabic words which referred to them meant. If the 
Qur’an asked them to pray and to fast and to offer the hajj and to pay zakah, they 
fully knew what these terms meant. The Qur’an never gave them the first directive 
about these. It only reformed and revived them and explained some aspect — and 
that too to the extent of what was essential. This tradition of the religion of 
Abraham (sws), which in religious parlance is called Sunnah, is regarded by the 
Qur’an as the religion of God, and when it asks the Prophet (sws) to follow the 
religion of Abraham (sws), it indeed asks him to fully follow this Sunnah as well: 
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Then We revealed to you to follow the ways of Abraham, who was true in 
faith and was not among the polytheists. (16:123) 


The third of these are the divine scriptures which are present in the Bible in the 
form of the Torah, the Gospels and the Psalms. Their recipients have lost parts of 
them to posterity and have also been guilty of interpolations in them. However, 
still a rich treasure of the shari‘ah and hikmah revealed by the Almighty is 
present in them in its vintage divine style. Students of the Qur’an know that it has 
referred to them at various places, has made concise allusions to the prophetic 
tales mentioned in them and has negated the interpolations of the Jews and the 
Christians and criticized the history presented in them. The Qur’an has based its 
itmam al-hujjah (communicating the truth to the extent that nobody has an 
excuse to deny it) on these very scriptures and it unequivocally declares that its 
fountainhead and origin is the same as that of these scriptures: 
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[O Prophet!] He has revealed to you the Book with the truth, in confirmation 
of the scriptures which preceded it; and before this He has already revealed 
the Torah and the Gospel for the guidance of mankind, and [after them] 
revealed this furgadn. Indeed, those that deny God’s revelations shall be 
sternly punished, and God is Mighty and Capable of Retribution. (3:3-4) 
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O Prophet (sws)! We have sent revelations to you as We sent revelations to 
Noah and to the prophets who came after him, and as We sent revelations to 


Abraham, Ishmael, Isaac, Jacob, and his progeny and to Jesus, Job, Jonah, 
Aaron, Solomon, and We gave the Psalms to David. (4:163) 


It is because of this background of the Qur’an that certain principles should be 
accepted in interpreting it. 

Firstly, this religion stands completed with the awareness of good and evil 
which is found in human nature and which the Qur’an calls ma ‘rif (good) and 
munkar (evil). This ma ‘rif and munkar precede the directives and prohibitions of 
the shari‘ah which are prescribed in the Qur’an, and are the foundations on 
which the latter stand. Any concept of the shari‘ah which is devoid of the good 
and evil found in human nature will definitely be defective and against the 
purport of the Qur’an. 

Secondly, the Sunnah is not after the Qur’an; it precedes it historically. Hence 
it shall necessarily be derived from the consensus and perpetual adherence of its 
adherents. The details of its directives mentioned in the Qur’an shall also be 
ascertained from this very consensus and perpetual adherence. They shall not be 
derived from the Qur’an the way some scholars of contemporary times have done 
so, and in this manner grossly misinterpreted the Qur’an. 

Thirdly, in order to understand styles peculiar to divine literature, the history of 
the Jews and the Christians and accounts of the Israelite prophets and the 
allusions of the Qur’an to other similar topics as well as the details of facts it 
briefly refers to, the real source are the previous scriptures. They shall be 
regarded as the basis of debate and discussion. In this regard, the narratives 
which have been recorded in various exegeses of the Qur’an and which are 
mostly based on hearsay shall be disregarded. These narratives cannot be a 
substitute to the light which ancient scriptures cast on these subjects and the way 
the words of the Qur’an accept these details or bring to surface the real facts 
about certain aspects mentioned in them. Such narratives neither satisfy the 
intellect of the students of the Qur’an nor prove of any worth as an argument for 
the People of the Book. 


vii. Subject-Matter of the Qur’an 

The subject matter of the Qur’an is Muhammad’s indhar. Every page of the 
Qur’an speaks of this reality. The reason for this is that the Qur’an has not merely 
been revealed as an amalgam of shari‘ah and hikmah, it has also been revealed to 
become the real means of the Prophet’s indhar to his people: 
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And this Qur’an has been revealed to me that I may warn you through it and 
all whom it may reach. (6:19) 
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It is known that Muhammad (sws) was not merely a nabi (prophet), he was also 
a rasil (messenger). Prophets are personalities whom the Almighty reveals divine 
guidance so that they can guide people. However, not every prophet is a 
messenger. Messengerhood is a position bestowed to only some prophets. 
According to its details furnished by the Qur’an, a rasil decides the fate of his 
addressees and implements the judgement of God on them in this very world. The 
Qur’an informs us that this final phase in the preaching endeavour of a rasiil comes 
after it passes through the phases of indhar,® indhar-i ‘am,” itmam al-hujjah® and 
hijrah wa bara’ah.°' It is in this phase that the divine court of justice is set up on 
this earth. Punishment is meted out to the rejecters of the truth and those who have 
accepted it are rewarded, and, in this way, a miniature Day of Judgement is 
witnessed on the face of the earth. The history of the preaching endeavours of the 
rusul related in the Qur’an shows that at this stage generally either of the following 
two situations arise. 

Firstly, a rasul has a few companions only and there is no place available to 
him for migration. 

Secondly, a rasil’s companions are in substantial numbers and the Almighty 
also furnishes a place to them where they can migrate and be bestowed with 
political authority. 

In both these situations, the established practice of the Almighty manifests 
itself — the practice which the Qur’an refers to in the following words: 
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Indeed those who are opposing Allah and His Messenger are bound to be 
humiliated. The Almighty has ordained: “I and My messengers shall always 
prevail.” Indeed, Allah is Mighty and Powerful. (58:20-21) 


In the first situation, once a rasil has left his people, divine punishment in the 
form of raging storms, cyclones and other calamities descends upon those who 
have rejected him and completely destroys them. It is evident from the Qur’an 
that the people of Noah (sws), Lot (sws), Salih (sws) and Shu‘ayb (sws) besides 
others met with this dreadful fate. The only exception in this case were the 
Israelites. Since they primarily adhered to monotheism, instead of annihilation, 
the punishment of subjugation was meted out to them once the Prophet Jesus 
(sws) left them. 

In the second situation, a rasul and his companions subdue their nation by force. 
In this case, the addressees of the rasul are given some more respite for he 





58. Warning. 

59. Augmented and pronounced warning. 

60. Communicating the truth to the extent that no one among its addressees is left with an 
excuse to deny it. 

61. Migration and acquittal. 
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delivers the truth to the people of the place he has migrated to till the extent that 
they too are left with no excuse to deny it. Also, during this time he instructs and 
purifies his followers and isolates them from his rejecters and organizes them to 
fight the enemy. He also consolidates his political authority in the place he has 
migrated to the extent that with its help he is able to destroy his rejecters and 
achieve victory for his followers. 

In the case of the Prophet Muhammad (sws), this second situation arose. 
Consequently, the subject matter of the Qur’an is the account of his indhar which 
passed through various phases referred to above and culminated in the worldly 
reward and retribution of his addressees. Each of its si#rahs has been revealed in 
this background, and each of its groups have been arranged keeping it in view. 

While taking into consideration this subject matter of the Qur’an, the following 
three things should thus always remain in consideration before a student of the 
Qur’an viz-a-viz its exegesis and interpretation: 

Firstly, after deliberation on the contents of a surah, the exact phase in which it 
was revealed should be determined. So deep and accurate is a person required to go 
in this endeavour that he is able to very satisfactorily say that for example a surah 
has been revealed in the phase of indhar or in the phase of migration and acquittal 
or in the phase of reward and punishment. Each verse of a surah also should be 
interpreted keeping in view this distinction. 

Secondly, the addressees of each siirah must be determined from among 
people present at the time of revelation of the Qur’an. They could be the 
Idolaters, the People of the Book, the Hypocrites, the Prophet (sws) and his 
followers or some specific group from among these denominations. It must also 
be determined if parts of a siirah address a secondary addressee besides the 
primary one. Consequently, the antecedent of every pronoun, the referred to 
entity of every defining article (alif lam) and the connotation of every term and 
expression should be determined in the light of the addressees of the surah. 

Thirdly, it must be determined specially in case of directives which relate to 
jihad, supremacy of the truth and political authority as a result of this supremacy 
whether they are a permanent directive of shari‘ah or if they specifically relate to 
the addressees of the prophetic times and the directive cannot be extended 
beyond these addressees. 


viii. Coherence in the Discourse 

Each siirah is a coherent collection of verses. These verses are not disjointed 
and haphazardly placed in a surah. In fact, each surah has a theme and all the 
verses are aptly placed with regard to this theme. When a sirah is studied while 
keeping in consideration its theme and when its coherence becomes evident as a 
result of this study, it comes out as a well-knit unit. What is the value of this 
coherence? While answering this question, Imam Amin Ahsan Islahi writes: 


It is absolutely incorrect to think that nazm (coherence) is merely a subtle 
thing which has no importance as regards the real objective of Islam. In my 
consideration, its real worth stems from the fact that it is the door through 
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which the real knowledge and wisdom of the Qur’an can be reached. A 
person who reads the Qur’an without the guidance of nazm will at best be 
able to understand some independent and solitary directives. 


Although the knowledge of independent and solitary directives is also 
valuable, however there is a world of difference in having knowledge of the 
effects of certain plants and herbs from a dictionary of medical terms and in 
the fact that an adept doctor prepares a prescription from all these ingredients 
which totally cures the patient. The brick and fabric of the Taj Mahal would 
have been used in many different buildings of the world; however, in spite of 
this, there is only one Taj Mahal. Without any real comparison, I would say 
that the words and sentences of the Qur’an all belong to the Arabic language; 
however, the unparalleled arrangement of the Qur’an has bestowed on them 
the ambience and beauty which nothing on this earth can rival. 


Just as families have genealogies, pious and evil deeds too have genealogies. 
Sometimes we regard a pious deed to be an ordinary one, whereas it actually 
belongs to the family of pious deeds from which the branches of great pious 
deeds originate. Similarly, sometimes we regard an evil deed to be ordinary, 
whereas it belongs to that family of evil deeds from which originate the 
deadliest of diseases. A person who wants to understand the wisdom of 
religion should be aware of all these steps and stages of pious and evil deeds 
otherwise there is a strong chance that he would end up considering a disease 
which is a harbinger to tuberculosis as the one which foretells of influenza 
and vice versa. This wisdom of the Qur’an is not evident from isolated parts 
of its discourse but from its coherence and arrangement. If a person is aware 
of the individual verses of a siirah, but is not aware of the meaningful 
coherence that exists between these verses, then he will never be able to have 
access to this wisdom. 


Similarly, the Qur’an has furnished historical arguments as well as the ones 
found in human nature and in the external world in order to substantiate some 
principle premise. When a person who is aware of this arrangement deliberates 
on a siirah, he will feel that he has read a very comprehensive, well-reasoned 
and satisfying discourse on the topic under discussion. On the other hand, a 
person who is not aware of this arrangement may have an idea of the contents 
of the discourse but will be deprived of the wisdom found in the sarah. 


After that, he has explained the importance of Qur’anic coherence with 
reference to the collective and political unity of the Muslims: 


Every person knows that it is the strong rope of the Qur’an that holds 
together the fabric of this ummah, and all Muslims have been directed to 
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hold steadfast to this rope and not divide themselves into factions. An 
obvious requirement of this directive is that we must turn to the Qur’an to 
resolve all differences which arise among us; however, it is very unfortunate 
that all of us have different opinions regarding the Qur’an. There are so 
many views in the interpretation of every verse, and most of these views are 
contradictory to one another and we do not have any reference point to 
decide which view is the correct one. If a difference of opinion arises in the 
interpretation of a discourse, the most satisfactory thing which can resolve 
this is the context and coherence of the discourse. Unfortunately, most 
people do not regard the Qur’an to be a coherent book having a definite 
context. The result is that differences of opinions have become permanent. A 
lot of differences of opinion which have arisen in figh are because of 
disregarding the context of a verse. If this context is kept in consideration, 
one will find that on most occasions only one interpretation is possible. 


More critical than the issue of juristic differences is the case of misguided 
sects. Most of these sects have lent credence to their beliefs through various 
verses of the Qur’an. They normally sever a verse from its context and then 
interpret it the way they want to. Obviously, once a sentence is severed from 
its context, one can attribute multiple meanings to it if one wants to. Some of 
these meanings could never have even been imagined by the author. But for 
the fear of consuming a lot of space, I could have given several examples of 
verses which have been misinterpreted owing to this approach and have 
wrecked havoc with the actual meaning they imply. However, no one seems to 
be bothered to just look up the context and placement of the verse. He does not 
give any importance to these aspects if the Qur’dn is being deliberated upon.™ 


It is evident from the foregoing discussion that what makes the Qur’an a 
document having one definite meaning and which resolves all differences , pt 
interpretation and thus verifies Imam al-Farahi’s words lol 4 MG ue y! irom Jol 1 aii 
about it is the coherence it possesses. Imam Amin Ahsan I[slahi writes: 


In my exegesis, I have tried to determine a single interpretation of each 
Qur’anic verse because I have given full importance to the context and 
coherence in the verses. In fact, the truth of the matter is that I have been 
forced into this because the context and coherence in the verses have not 
allowed me to swerve from this. The right interpretation becomes so clear 
and obvious, and if a person is not deeply prejudiced, he can give his life but 
he cannot bear to deviate from it. 





63. Ibid. 

64. “There is no possibility of more than one interpretation in the Qur’an.” See: Al- 
Faraht, Rasa@’il fi ‘ulim al-Qur’an, 230. 

65. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 22. 
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It is because of this coherence in the Qur’an that when it called upon its 
addressees to emulate it, it did not ask them to produce independent verses but to 
produce one or more siirahs like it: 
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And if you are in doubt about what We have revealed to Our servant, then 


[go and] produce a single surah like it. And [for this purpose] also call your 
leaders besides Allah, if you are truthful [in your claim]. (2:23) 
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Do they say: “He has forged it himself’; Tell them: “Produce ten invented 


surahs like it and call on whom you can except God if you are truthful.” 
(11:13) 


The way the exponents of the Faraht school of thought have revealed the 
coherence in the Qur’an does not require any further discussion to prove that it 
does exist; however, what is the nature of this coherence? The following points will 
help in understanding it: 

1. Each siirah has a theme round which its contents revolve and make it into a 
unified whole. It is the most comprehensive statement of its contents and what 
the soul is to a body, the theme is to a surah. 

2. Together with the main text of a siérah, there is an introduction and a 
conclusion. The content of a stirah in some cases can be divided into sections and 
paragraphs, and in other cases only in paragraphs. Paragraphs depict small shifts 
in the subject and sections depict greater shifts in it. The verses of the 
introduction and of the conclusion also may at times be divided into paragraphs 
as per the subject they discuss. 

3. These paragraphs and these sections relate to each other not through a verse 
to verse linear connection but through various literary devices like parables, 
comparison or parallelism as well as through statements and passages which are 
conditional, parenthetical, inferential, modifying, cyclic or which signify 
corollaries, conclusions, questions or answers. This of course is not an exhaustive 
list. 

4. The text of a siirah progresses through these paragraphs and sections and 
gradually reaches its culmination. As a result, the s#rah assumes a distinct and 
unique form and shape, and becomes a complete and independent whole. 


ix. Arrangement of the Qur’an 
The sarahs of the Qur’an are not haphazardly compiled as is generally thought. 
They have been arranged in a specific order by the Almighty, and like the 
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arrangement of the verses within a surah, the arrangement of the s#rahs within 
the Qur’an is very apt and meaningful with relation to the topic they discuss. In a 
nutshell, as per this arrangement, the Qur’an is divided in seven distinct groups 
and the sirahs within each group occur in pairs. This pairing of the swrahs is on 
the basis of the topics discussed, and each member of a pair has a complimentary 
relation with one another. Some sirahs are an exception to this scheme like 
Strah Fatihah, which is like an introduction to the whole Qur’an. Some other 
surahs have come as a supplement or as a conclusion of a group. This scheme, 
with its seven siérah-groups and pairing of the sirahs, is stated by the Qur’an in 
the following words: 


(AY: V9) pail Tay get Gy Ge BLE aly 
And [O Prophet!] We have bestowed upon you seven mathdani® which is this 
great Qur’an. (15:87) 


Each group of the Qur’an begins with one or more Makkan surah and ends 
with one or more Madinan surah. 
Following is a brief description of the seven Qur’anic groups: 


Group I {Sirah Fatihah (1) - Sirah Mai’ dah (5)} 
Makkan: 1 
Madinan: 2-5 


Group IT {Stirah An‘am (6) - Sirah Tawbah (9)} 
Makkan: 6, 7 
Madinan: 8, 9 


Group I {Strah Yinus (10) - Stirah Nir (24)} 
Makkan: 10-23 
Madinan: 24 


Group IV {Surah Furqan (25) - Stirah Ahzab (33)} 
Makkan: 25-32 
Madinan: 33 


Group V {Surah Saba (34) - Sirah Hujurat (49) } 
Makkan: 34-46 
Madinan: 47-49 





Group VI {Sirah Qaf (50) - Stirah Tahrim (66) } 





66. Mathani (3) is the plural of mathnd (¢%) and it means something which occurs in 
pairs. 

67. For an explanation of this verse, see: Amtn Ahsan Islaht, Tadabbur-i Qur’an, vol. 4, 
377-378. 
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Makkan: 50-56 
Madinan: 57-66 


Group VII {Stirah Mulk (67) - Sirah Nas (114)} 
Makkan: 67-112 
Madinan : 113-14 


Each group has a theme, and the sw#rahs within it are arranged according to this 
theme. 

The theme of the first group is to communicate the truth to the Jews and 
Christians to the extent that they are left with no excuse to deny it, to institute a 
new ummah from among the Ishmaelites, its spiritual purification and isolation 
from the disbelievers and a description of its final covenant with the Almighty. 

The theme of the second group is to communicate the truth to the polytheists of 
Arabia to the extent that they are left with no excuse to deny it, spiritual 
purification of the believers and their isolation from the disbelievers and a 
description of the final worldly Judgement of God. 

The third, fourth, fifth and sixth groups have the same theme: delivering 
warning and glad tidings and spiritual purification of the believers and their 
isolation from the disbelievers. 

The theme of the seventh group is to warn the leadership of the Quraysh of the 
consequences of the Hereafter, to communicate the truth to them to the extent 
that they are left with no excuse to deny it, and, as a result, to warn them of a 
severe punishment, and to give glad tidings to Muhammad (sws) of the 
dominance of his religion in the Arabian peninsula. Briefly, this can be stated as 
delivering warning and glad tidings. 

If the first group is not taken into consideration, the sequence of the groups is 
from the end to the beginning (the seventh to the second group). Consequently, 
the seventh group ends on delivering warning and glad tidings. After that, in the 
sixth, fifth, fourth and third groups besides the theme of delivering warning and 
glad tidings, the theme of spiritual purification of the believers and their isolation 
from the disbelievers is also added. The second group is the culmination of the 
groups. It is here that the indhar of Muhammad (sws) reaches its culmination too. 
Thus besides the themes of delivering warning and glad tidings, and the spiritual 
purification of the believers and their isolation from the disbelievers, the worldly 
Judgement of God is also depicted which is actually a miniature Day of 
Judgement that will take place before the actual Day of Judgement. 

The first group specifically addresses the People of the Book instead of the 
polytheists of Arabia and in this respect differs from the rest. However, it too 
relates to the worldly judgement pronounced in the second group in Sirah 
Tawbah in the very manner the rest of the groups relate to it. Thus the second 
group is the culmination of all the groups. The topic of indhar after passing 
through various phases reaches its peak of worldly judgement in this group from 
both sides. The only difference are the addressees. 

It is evident from this that from the seventh to the second group an ascending 
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order arrangement is present in order to relate it with the first group in this 
manner. 

The first group has been placed the foremost because the recipients of the 
Qur’an are its addresses the foremost. 

Except for the first group, the Makkan sirahs of each group discuss delivering 
of warning and glad tidings and of communicating the truth to the addresses to 
the extent that they do not have any excuse to deny it, while the Madinan sirahs 
discuss the spiritual purification and isolation of the believers. However, both the 
Makkan and Madinan siirahs are in harmony and consonance with one another in 
each group and relate to one another in a manner a root and stem are related to 
the branches. 

This then is the arrangement of the Qur’an. If it is deliberated upon at length 
the extent of guidance it provides to a student of the Qur’an in understanding the 
background of the siirahs and their time of revelation and the addressees of the 
Qur’an as well in determining the topic of a surah and its purport cannot be 
obtained whatsoever from any thing external to the Qur’an. 


x. Historical Background 

The Qur’an must be understood in the background in which it was revealed. 
According to established history, it was revealed to Muhammad (sws) in the 
seventh century in Arabia. It is evident from this history that Muhammad (sws) 
explained the Qur’4n wherever and whenever a need arose, and so did the 
scholars among his Companions (rta) and the scholars and researchers after them. 
This history of the Qur’an is an established fact and demands the following from 
its students: 

Firstly, he must be well aware of the history of the period and place in which the 
Qur’an was revealed. Every student of the Qur’4n knows that it mentions the 
destruction of previous Arab nations like the ‘Ad, the Thamiid and the people of 
Madyan. The views held by these peoples are alluded to by the Qur’an. It also 
mentions the preaching of their respective prophets and the way these people 
reacted to it. Also depicted in the Qur’an is the arrival of Abraham (sws) into 
Arabia, the sacrifice of his son Ishmael (sws) and the construction of the Baytullah. 
The Qur’an also refers to the influence of Abraham (sws) and Ishmael (sws) on the 
cultural, moral, social and economic conditions of Arabia. Also portrayed in the 
Qur’an are the alterations done by the Quraysh in the religion constituted by 
Abraham (sws) and Ishmael (sws) and the way they transformed the Baytullah, the 
centre of monotheism into a centre of idol-worship and the religious innovations 
and rituals which as a result of this made way into their religion. Similarly, 
discussed in the Qur’an are the circumstances in which the Qur’an was revealed, 
the incidents which took place at that time, as well as the political and religious 
views which were in vogue at that time. In order to understand all this, it is 
essential that the available history of that period be fully benefited from while 
keeping it subservient to the words of the Qur’an and its coherence. Through this, 
many aspects which the Qur’an refers to can be understood better, and it is also 
helpful in unfolding many complexities of the Qur’an. 





Fundamental Principles 60 

Secondly, full importance should be given to whatever is mentioned in Ahadith 
and Athar literature with reference to the Prophet (sws) and his Companions 
(rta). No doubt they contain many spurious things, and since the original words 
have not always been preserved and a narrator has relied on his own intellect to 
transmit these words, a lot of changes have come about in the original words, yet 
this literature still contains many valuable gems. While pointing out the correct 
attitude in this regard, Imam Amin Ahsan Islahi writes: 


Among the dhanni [non-definite] sources of tafsir, Ahadith and Athar 
occupy the highest status. If their authenticity could have been fully relied 
upon, they would have had the same importance in tafsir as the Sunnat-i 
Mutawatirah. However, since Ahadith and Athar do not possess this degree 
of authenticity, they can only be benefited from as far as they are found to be 
in conformity with the absolute principles of interpreting the Qur’an 
delineated above. Those who give such importance to the Hadith that they 
make the Qur’an subservient to it are neither aware of the status of the 
Qur’an nor that of the Hadith. On other hand, people who don’t even refer to 
the Ahadith and Athar in interpreting the Qur’an deprive themselves of a 
great treasure second only to the Qur’an. I consider the Hadith to be totally 
derived from the Qur’an; thus I have not confined myself to Ahadith which 
are mentioned in relation to a verse of the Qur’an; as far as I could, I have 
tried to benefit from the whole corpus of the Hadith. They have helped me 
the most in understanding the wisdom of the Qur’an. If I have found a Hadith 
which is not in harmony with the Qur’an, I have deliberated upon it for a 
long period, and I have only rejected it when it became abundantly clear to 
me that it was against the Qur’an or it was in conflict with some principle of 
religion. As far as correct Ahadith are concerned, seldom has there arisen a 
case in which they contradict the Qur’an; however, when this was the case, I 
have preferred the Qur’an to them, and have written my reasons of this 
preference in detail. 


Thirdly, whatever scholars and exegetes have written must be given due 
consideration. It is only by benefiting from the works of previous scholars that 
new dimensions are added in such disciplines; this cannot be done by ignoring 
them. True knowledge does not come through arrogance and haughtiness; it 
comes with humility and a sincere love for the truth. Thus it is essential that 
students of the Qur’an must always study the primary exegetical works on the 
Qur’an when they are forming an opinion or deliberating on and teaching a verse. 
Prior to the leading scholars of the Farahi school who have worked on Qur’anic 
exegesis, three primary works on the exegesis of the Qur’an can be identified: 
Jami‘ al-bayan of Ibn Jarir al-Tabari, Al-Tafstr al-kabir of al-Razi and AI- 
Kashshaf of al-Zamakhshari. The first of these is a compendium of the opinions 
of authorities of the past; the second mostly deals with theological issues and 





68. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 30. 
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third with declensions and syntax. From among these primary works, though a 
student of the Qur’an should only take what is in harmony with the words of the 
Qur’an and its coherence and arrangement, however, he should never ignore 
these works. 


2. Principles of Determining the Sunnah 


The Sunan (plural of Sunnah) have been enumerated in the beginning of this 
chapter. In the following paragraphs, some of the important principles of 
determining these Sunan are elaborated upon. 


i. The First Principle 

Only that thing can be a Sunnah which is religious by nature and status. The 
Qur’an is absolutely clear that the prophets of Allah were sent to deliver His 
religion. In their prophetic capacity, the ambit of their thoughts and deeds was only 
that of religion. Everything besides this, was primarily of no concern to them. No 
doubt, besides their prophetic capacity, they were also Ibrahim ibn Azar, Misa ibn 
‘Imran. ‘Isa ibn Maryam and Muhammad ibn ‘Abdullah in their human capacity; 
however, in this human capacity, they never asked obedience from their followers. 
All their demands were confined to their prophetic capacity, and what was given to 
them in this capacity was religion, and thus it was only religion whose propagation 
they were liable to: 


re mala 4 4 » ey vy oh o's silly bs ne) 3 v) be opt es oo 


(Yk) 48 es gel acl OV nae 
He has enjoined on you the same religion which He enjoined on Noah, and 
which We have now revealed to you, which We enjoined on Abraham, 
Moses, and Jesus, with the assertion: “Adhere to this religion [in your lives] 
and do not create any divisions in it.” (42:13) 


Consequently, it is known history that the Prophet (sws) used weapons like 
swords and arrows in wars, travelled on camels, constructed a mosque whose 
roof was made of stems of palm trees, ate some foods which were customary in 
the Arab society and showed his like or dislike for them, wore a certain dress 
which was in vogue in Arabia and whose selection also had much to do with his 
personal taste — however, none of these things can be termed Sunnah and neither 
can any man of learning regard them to be Sunnah. At one instance, the Prophet 
(sws) himself is reported to have said: 
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nse fu Mel Oh. Be Gos 
I am also a human being. When I direct you about something which relates to 
your religion, take it from me and when I express my own opinion [about 
something which is outside this sphere], then my status in this regard is 
nothing more than that of a human being ... I had conjectured about 
something.® Do not hold me accountable for such things which are based on 
opinion and conjecture. However, if I say something on behalf of God, take 
it because I will never forge a lie on God ... You very well know about your 
worldly affairs.” 


ii. The Second Principle 

The Sunnah entirely relates to practical affairs of life. Belief, ideology, history, 
occasions of revelation (sha’n al-nuziil) and other similar things do not fall in its 
sphere. In the Arabic language, Sunnah means “trodden path”. The way the 
Almighty dealt with peoples to whom messengers were sent by rewarding or 
punishing these people is called sunnatullah by the Qur’an. Consequently, the 
word Sunnah cannot be applied to things such as faith, and nothing which relates 
to theoretical knowledge can be regarded as Sunnah. Its ambit is practical things 
and everything that does not fall in this ambit cannot be called Sunnah. 


ili. The Third Principle 

The third principle is that even things which belong to the practical sphere cannot 
be regarded Sunnah if they are initiated by the Qur’an. It is known that the Prophet 
Muhammad (sws) had amputated the hands of thieves, flogged criminals of 
adultery, stoned people to death for sexual misconduct, fought with people who 
deliberately denied the truth — however, all these acts cannot be termed Sunnah. All 
these are directives initiated by the Qur’an, and the Prophet (sws) merely followed 
them. On the other hand, directives such as the prayer, the fast, zakah, hajj and 
animal sacrifice are also mentioned in the Qur’an and it has also made some 
corrections in them; however, it becomes evident from the Qur’an itself that these 
directives were initiated by Muhammad (sws) himself once he had revived them as 
part of the religion of Abraham (sws) and given them religious sanction. Thus they 
must be regarded as Sunnah which the Qur’an has ratified. So if something is 
originally based on the Qur’an and the Prophet (sws) has merely explained it or 
followed it in exactly the same way he was directed to, then these words or acts of 
the Prophet (sws) will not be called Sunnah; they will be termed as the Prophet’s 
explanation and exemplary manner in which he acted upon them. Only those things 
will be regarded as Sunnah which are originally based on the words, practices or 
tacit approvals of the Prophet (sws), and they cannot be regarded as following a 
directive of the Qur’an or an explanation of a directive mentioned in it. 





69. Reference is to the opinion he gave to the people of Madinah regarding the 
pollination of palm-trees. 
70. Muslim, Al-Jami‘ al-sahth, 1038-1039, (nos. 6127, 6126, 6128). 
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iv. The Fourth Principle 

A new Sunnah is not constituted by merely observing some Sunnah in an 
optional manner. We know that, the Prophet (sws) while obeying the Qur’anic 
directive: (\oA :¥ ) roe wu ay ob io shi c~3 (he who does a virtue of his own 
will, God accepts it and is all-knowing, rf 158)) offered optional prayers besides 
the obligatory ones, fasted optionally besides the obligatory fasts of Ramadan, 
offered animal sacrifice at instances in which it was not obligatory; however, 
none of these optional acts of worship constitute a new Sunnah. The way the 
Prophet (sws) showed diligence in worshipping over and above what was 
required of him can definitely be termed as a good example that he set for his 
followers; however, it cannot be regarded as an independent Sunnah. 

Similar is the case of doing some deed of religion in its most ultimate and 
perfect form. The wudi (ablution) and ghus/ (bathing) of the Prophet (sws) are 
two very good examples that can be presented in this regard. The way the 
Prophet (sws) went about doing these does not constitute any independent or 
original deed that they may be regarded as another Sunnah. He has in fact tried to 
obey an original Sunnah in its most complete and perfect form. Hence they shall 
be regarded as the exemplary form in which he acted upon a Sunnah, and not 
regarded as independent Sunan. 


v. The Fifth Principle 

Things which merely state some aspects of human nature cannot be regarded as 
Sunnah except if the prophets of God have made any of them an essential part of 
religion. Beasts having canine teeth, wild birds having claws and tamed donkeys 
have been prohibited by the Prophet (sws); however, this prohibition is only a 
delineation of human nature.”’ Hence this prohibition cannot be termed as 
Sunnah. Earlier in this chapter, while discussing the principles of understanding 
the Qur’an, it has been reasoned out in the sub-section “Hadith and the Qur’an” 
found in the section “The Final Authority” that after the prohibition of certain 
food items mentioned in the Qur’an (6:145 and 2:173) this is a mere delineation 
of human nature. Man inherently knows that lions, tigers and elephants are not 
meant to be eaten. He is also well aware of the fact that horses and mules are a 
means of transportation and have no role in satisfying one’s hunger. There are 
some other similar things also which have been mentioned in various narratives 
and should be understood thus, and not as independent Sunan. 


vi. The Sixth Principle 

Those guidelines of the Prophet (sws) also cannot be regarded as Sunnah the 
nature of which is fully sufficient to show that the Prophet (sws) never wanted to 
constitute them as Sunnah. One example of this are the utterances and 
supplications which are said in the ga ‘dah. It is evident from various narratives that 
the Prophet (sws) taught the tashahhud and the durid to be recited in the ga ‘dah; 





71. Al-Bukhart, Al-Jami‘ al-sahth, 716, (no. 4216); Muslim, Al-Jami‘ al-sahih, 591, 
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however, it is also very clear from these narratives that neither did the Prophet 
(sws) himself prescribe these supplications for this occasion nor, after teaching 
them, did he make them mandatory upon people to read them. They are part of his 
favourite supplications and nothing better than these can be imagined; however, in 
this regard, his own attitude shows that he did not want to bind people in any way. 
He in fact wanted to give them the option to either read these supplications which 
he taught them or read some others to invoke the Almighty. Thus the only thing 
that is Sunnah in this regard is that one must sit in the ga‘dah position in the 
second and last rak ‘at of the prayer; other than this, no other thing is Sunnah in this 
sphere. 


vii. The Seventh Principle 

Just as the Qur’an is not validated through khabar-i wahid, the Sunnah is also 
not validated through it. The Sunnah is an independent source of religion. The 
Prophet Muhammad (sws) was liable to communicate it with great care and 
diligence in its original form and in a manner that would render it certain. It was 
not left to a person’s choice to communicate it further as is the case of a khabar-i 
wahid. Consequently, the source of the Sunnah is the consensus of the ummah, 
just as the source of the Qur’an is the consensus of the ummah. Just as the Qur’an 
has been transmitted to the ummah by the consensus and verbal perpetuation of 
the Companions (rta) of the Prophet (sws), the Sunnah is transmitted to the 
ummah by the their consensus and their practical perpetuation. Less than this 
extent of validation, the Qur’an and Sunnah cannot be accepted; only the 
Ahadith, which depict the exemplary personality of the Prophet (sws) or which 
contain his explication are transmitted through lesser means of validation. 

These are the seven principles of determining the Sunnah. If what has been 
transmitted to the ummah by the Prophet (sws) other than the Qur’an is 
deliberated upon in the light of these principles, the Sunnah, like the Qur’an, can 
be determined with absolute certainty. 


3. Principles of Understanding the Hadith 


Ahadith (plural of Hadith) are narratives which record the words, deeds and tacit 
approvals of the Prophet Muhammad (sws). They are mostly akhbdar-i ahdd (isolate 
reports). It is absolutely evident that they do not add to the contents of religion 
stated in the Qur’an and Sunnah. In technical terms, they do not add any article of 
faith or any deed to religion. It has been stated at the beginning of this chapter that 
it is outside the scope of Ahadith to give an independent directive not covered by 
the Qur’an and Sunnah. However, this is also a reality that the Hadith literature is 
the largest and most important source which records the biography, history and the 
exemplary life of the Prophet Muhammad (sws) as well as his invaluable 
explanations of various issues of religion. Thus it occupies such great importance 
that no student of religion can ignore it. It is because of this importance of Hadith 
that it is essential to know the principles which help us in understanding them. 
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Before elaborating on these principles, we will first have a look at the grounds 
on the basis of which a Hadith is accepted or rejected. 


i. Chain of Narration of a Hadith 

It is the chain of narration of a narrative which makes it a Hadith that can be 
attributed to the Prophet (sws). In addition to any hidden flaws in the chain of 
narration of a Hadith (‘ilal), the probity of the narrators (‘adl),”” their grasp and 
memory (dabt) and their contemporaneousness (ittisal) are the three standards 
which should be kept in consideration in the light of the material which the 
scholars of Hadith have painstakingly made available. This is the standard which 
scholars of Hadith have put forth for the examination of the chain of narration of 
a Hadith, and is so sound that no addition can be made to it nor anything taken 
away from it. 

Since attributing something suspect to the Prophet (sws) can be of severe 
consequences in this world and in that to come, it is necessary to apply this 
standard without any lenience and with absolute impartiality to every narrative 
attributed to him. Only those narratives should be considered acceptable which 
fully conform to this standard. Thus no narrative attributed to the Prophet (sws) 
even if found in primary works as the al-Jami al-sahith of Imam Bukhari, al-Jami 
al-sahth of Imam Muslim and the al-Mu’atta of Imam Malik can be accepted 
without application of this standard. 


ii. Text of a Hadith 

After investigating the chain of narration of a Hadith, the second thing which 
requires investigation is the text of a Hadith. Although scholars of Hadith have 
left no stone unturned in investigating the characters and biographies of the 
narrators and have spent a greater part of their lives in this research, yet like 
every human endeavour, the natural flaws which still exist in the narration of a 
Hadith” require that the following two things must always remain in 
consideration while investigating the text of a Hadith: 

1. Nothing in it should be against the Qur’an and Sunnah. 

2. Nothing in it should be against established facts derived from knowledge 
and reason. 

It has already been explained that in religion the Qur’an is the mizdn (the scale 
of truth) and the furgan (the distinguisher between truth and falsehood). It is like 
a guardian of every religious concept and it has been revealed as a barometer to 
judge between what is right and what is wrong. Thus no further explanation is 
required of the fact that if anything is against the Qur’an, then it must stand 
rejected. 





72. The soundness of character of the Companions of the Prophet (sws), however is an 
exception and does not need the conformation of any standard. The Almighty Himself 
has borne witness to it in His Book. See: The Qur’an, 3:110. 

73. For details see: Amin Ahsan Islaht, Mabadi tadabbur-i hadith, 1“ ed., Lahore: 
Faran Foundation, 1991. 
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Similar is the case of the Sunnah. Whatever religion has been received through 
it is as certain and authentic as the Qur’an, as has already been explained earlier. 
There is no difference between the level of authenticity of the two. Just as the 
Qur’an is validated thought the consensus of the ummah, the Sunnah is also 
determined from its consensus. Since this fact is an absolute reality about the 
Sunnah, thus if a Hadith is against the Sunnah and if there is no way out to 
resolve a conflict between the two, the Hadith in consideration must necessarily 
be rejected. 

Established facts derived from knowledge and reason also have the same status 
in this regard. The Qur’an is absolutely clear that its message is based on these 
established facts. Even its arguments on such basic issues as tawhid and the 
Hereafter are primarily based on these facts. It is the requirements and demands 
of these facts which the Qur’an highlights through its teachings. Every student of 
the Qur’an is aware that it presents these facts as deciding factors for the message 
it puts forth. It presented them as the final word both before the Idolaters of 
Arabia and the People of the Book. Those who oppose these are regarded by it as 
people who follow their base desires. Thus intuitive realities, historical truths, 
results of experience and observation — all are discussed in the Qur’an in this 
very capacity. Hence how can a Hadith which is against these facts regarded by 
the Qur’an as ones which distinguish between the truth and untruth be accepted? 
It is obvious that it shall stand rejected. All leading scholars of Hadith also hold 
this view. Al-Khatib writes: 


rally de glall dell y @ SAI eo OT Key faall Se Sle G ol po he Vy 

4: & glade Mo US aul SF G4 
A khabar-i wahid cannot be accepted which is against sense and reason, is 
against an established and explicit directive of the Qur’an, is against a known 


Sunnah or is against a practice which is observed like the Sunnah or its conflict 
with some conclusive argument becomes absolutely evident.” 


Let us now take a look at the principles of understanding the Hadith: 


i. Literary Appreciation of the Arabic Language 

Just as the Qur’an has been revealed in highly literary Arabic, the language of 
the Hadith too is highly literary Arabic. There is no doubt that a great number of 
Ahadith have not been transmitted in their original words, yet whatever much has 
been preserved of the language of the Prophet (sws) and his Companions (rta) is 
still enough for a keen student of the Qur’an to distinguish it from other material. 
Like the Qur’an, the language of the Hadith too has a certain standard which does 
not accept any adulteration of material substandard to it. Thus it is necessary that 
by a continuous study of its language, students of Hadith are able to acquire 





74. Ahmad ibn ‘Ali ibn Thabit al-Khatib al-Baghdadi, Al-Kifayah fi ‘ilm al-riwayah 
(Madinah: Al-Maktbah al-‘ilmiyyah, n.d.), 432. 
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enough skill of the language so as to reject narratives like 2 “ 3 at” on the 
very basis of the language used in it. Similarly, they should Rae no problems in 
understanding the rather difficult style used in At pap 7° This skill is also 
required to solve difficulties posed by the syntax and morphology of the Arabic 
language. A person should have a deep study of what the authorities of these 
subjects have written. No one is able to solve the difficulties of Hadith unless he 
is conversant with the delicacies of the Arabic language and its various styles and 
constructions. 


ii. Interpretation in the Light of the Qur’an 

The Hadith should be interpreted in the light of the Qur’an. The status 
occupied by the Qur’an has already been alluded to earlier. It is the most definite 
and authentic record of whatever Muhammad (sws) did in his status of a Prophet 
and a Messenger. Consequently, most topics covered in the Hadith are related to 
the Qur’an the way a branch is related to a stem or the way an explanation is 
related to the text it explains. Without a recourse to the original text, it is obvious 
that its corollaries and explanations cannot be understood. If all the mistakes in 
interpreting the Hadith are minutely analyzed, this situation becomes abundantly 
clear. The incidents of stoning to death in the times of the Prophet (sws), the 
assassination of Ka‘b ibn Ashraf, punishment | meted out in the graves, narratives 
of intercession and directives as ci Jou ole oa (I have been directed to wage 
war against these people)”’ and « Cur 44> Jiu “4 (execute the person who changes 
his faith)” have become issues which have caused a lot of confusion and have 
been subjected to misinterpretation because they have not been understood by 
relating them to their basis in the Qur’an. 

In short, if this principle is kept in consideration, a lot of perplexities are 
resolved in understanding the Hadith. 


iii. Understanding the Occasion of the Hadith 

A Hadith must be understood with reference to the instance and occasion of the 
topic it records. What was the occasion on which it was said? What was the 
background in which it was said? Who were the addressees? If one does not 
address these questions in interpreting a Hadith, on, many occasions one fails to get 
to the right interpretation. The Hadith _ +. 2 Oo aM (the rulers will be from the 
Quraysh)” is a famous narrative. By the apparent words of this Hadith, scholars of 
our ummah have been led to believe that a Muslim ruler must always be from 
among the tribe of the Quraysh. If this is accepted then at least with reference to the 
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political system there remains no difference between Islam and Brahmanism. The 
basic reason in misinterpreting this Hadith is the fact that this statement of the 
Prophet (sws) related to the political situation which was to arise right after him; 
instead of understanding this aspect, the directive stated in it was regarded to be an 
independent directive of religion applicable for all times. There are numerous such 
Ahadith in canonical works and they cover very important topics. It is essential 
that they be understood by keeping in consideration this principle. 


iv. Analysis of all the Variant Texts 

All the variant texts of a Hadith must be studied in order to form an opinion 
about it. Many a time, a person may form an opinion about a Hadith by not 
studying its variants; however, once he deliberates on all the variants his overall 
interpretation changes. One glaring example of this are the Ahadith which 
mention the prohibition of pictures and portraits. If only some of the narratives 
are studied, one can easily conclude that this prohibition is absolute and every 
picture and portrait is prohibited in Islam. However, if all the variants are 
collected and analyzed, it becomes evident that the prohibition is regarding only 
those pictures which have been made for worshipping. Several similar examples 
can be cited from the corpus of the Hadith. Thus it is essential that if one is not 
satisfied from the apparent words of a Hadith, one must gather and collate all its 
variants to form an opinion. 


y. Reason and Revelation 

It must be appreciated that reason and revelation never contradict. Earlier on, 
while explaining the principles of acceptance or rejection of a Hadith, it has been 
explained that religion is based on universally established facts derived from 
knowledge and reason, and if a Hadith appears to be contradicting these 
established facts, then it must be deliberated upon repeatedly. However, 
summarily rejecting a Hadith, if it appears to be against these facts is not the 
correct academic approach. Similarly, ignoring these facts and accepting an 
insubstantial interpretation of the Hadith should also not be the case. Experience 
shows that when a narrative is analyzed in the correct perspective, then many a 
time no contradiction remains with these facts and what is stated in the Hadith 
becomes very clear. This of course can only be achieved when it is fully accepted 
that there can be no contradiction between reason and revelation. The works of 
scholars who have kept this principle in consideration speak volumes of how 
aptly they have been able to interpret a Hadith. Thus one must always take into 
account this all important principle in interpreting the Hadith. 


alior| LBj ly MeL JU! Lois aelsl Lj ly > G4! Gy) ght 
(O God! Show us the truth the way it is and make us follow it and show us 
falsehood the way it is and make us abstain from it.) 








Preamble 2 


The True Religion 


1. Essence of Religion 

In one word, the essence of religion in Qur’anic terms is “‘ibddah’ (worship) 
of God. It is in reality “worship” which the Creator of this world desires of His 
servants. The Qur’an says: 


(27:01) Oghad Uj eoaaill ge eel tema 
And I created jinn and mankind only to worship Me. (51:56) 


At various places in the Qur’an, it is mentioned very clearly that the Almighty 
sent His messengers to inform people of this very reality: 


(TAY ty yell (25 abn ies oF L8 ATs 3s Ga Sal 
And We raised a messenger in each nation with the message: “Worship God 
and keep away from al-Taghiut.” (16:36) 


What does “worship” mean? A little deliberation on the above verse of Strah 
Nahl reveals the answer: Here man has been asked, on the one hand, to refrain 
from what is al-Taghit and, on the other, to worship God. al-Taghit and al- 
Shaytan are used synonymously in the Qur’an: they refer to someone who is 
arrogant and rebellious before the Almighty. The opposite of this obviously is 
humility and modesty. Consequently, lexicographers generally explain worship as 
Hash 5 & pad! &> pl <i (worship, in fact, is humility and servility)." 

If this humility and servility exists in a person with a true comprehension of the 
mercy, power, providence and wisdom of the Almighty then it is instrumental in 
totally humbling a person before Him with His great love and great fear. The 
Qur’anic words khushii‘, khudi‘, ikhbat, inadbah, khashyah, tadarru‘, qunit etc 
are used to depict this very state of a person — a state which originates from his 
inner-self and which then embraces his whole self. Dhikr (remembering God to 
attain peace and inner satisfaction), shukr (expressing immense gratitude to God 
on His abounding favours), taqgwd (fearing God’s anger), ikhias (devoting one’s 
self to God), tawakkul (trusting God), tafwid submitting one’s self and all of 
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one’s affairs to God), taslim-o rida (being content at all decisions of God) — all of 
these are the inner manifestations of this relationship between the worshipped 
God and His worshippers. In the words of the Qur’an, this relationship practically 
manifests itself in the following ways: 


Oy So Sag U By egy dade Neer ee Vy Lee 1953 ISL Gell GUL Gee LL 
(VIN 9 YY) O site wAlS5) Luvs laaby Gye Ae) Os poles oF gi ge Poe 
None profess belief in Our revelations except those who, when reminded 
through them, prostrate themselves in adoration and give glory to their Lord 
while expressing their gratitude to Him and are not rebellious to their Lord. 
Their backs forsake their beds; they pray to their Lord in fear and in hope 
and who spend [in His way] from what We gave them. (32:15-16) 


This kneeling, prostrating, glorifying and praising the Lord, supplicating before 
Him and sacrificing life and wealth for His pleasure — all these are real forms of 
“worship”. However, since a person is not mere beliefs; he also has a practical 
life in this world, this “worship” relates to this practical life as well and in this 
manner becomes inclusive of obedience. It now requires that a person’s outer-self 
also bow before the Creator before Whom his inner-self has bowed. His outer- 
self should also become subservient to the Creator to Whom his inner-self has 
become subservient, to the extent that no aspect of life should be left out of it. In 
other words, he should become a servant of his Lord in every sense of the word. 
The Qur’an says: 


CVVEYY) O geebd Sa ol | Laity SG) LAE Ng lg LAS) LET Gi Gal 
Believers! Kneel and prostrate yourselves and become servants of your Lord 
and do good deeds that you may succeed. (22:77) 


2. Definition of Religion 

When “worship” prescribes metaphysical and ethical bases for this relationship 
between a servant and His Lord, institutes rituals and stipulates bounds and limits 
to fulfil the requisites of this relationship in this world, then in the terminology of 
the Qur’an, this is called “religion” (din). The form of this religion which the 
Almighty has explained to mankind through His prophets is called “the true 
religion” (din al-haqq) by the Qur’an, and its followers are directed by the Qur’an 
to fully adopt it in their lives and not create any divisions in it: 


ty pala e ey ey GO Ee! Gly bg & ey Gb gall Oe NES 
CVYIEY) 4b 1b ad Uy GN at of ce 
He has prescribed for you the same religion which He prescribed for Noah, 


and which We have now revealed to you and which We enjoined on 
Abraham, Moses, and Jesus, with the assertion: “Adhere to this religion [in 
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your lives] and do not create any divisions in it.” (42:13) 


3. Contents of Religion 

The metaphysical and ethical bases of this worship which have been prescribed by 
religion are called al-Hikmah, and the rituals and limits prescribed for it by religion 
are called al-Kitab by the Qur’an: 


CVV rey be Oe al feed Oty ALS SE SG ey BS CU le Gh 
And God has revealed to you al-Kitab and al-Hikmah and in this manner 


taught you what you did not know before, and great is God’s favour upon 
you. (4:113) 


Alpe a pRbe BSodly CS ce pole Spl US pSile al) eas reer 
ys w ago ee 

(YTV IY) ale sic JS abl OF | let 

And remember the favours He has bestowed upon you, and the al-Kitab and 


al-Hikmah which He has revealed to you, of which He instructs you and keep 
fearing Allah and know that He has knowledge of all things. (2:231) 


The Qur’an also refers to al-Kitab as shari‘ah: 


QArtey Oly Ud erated iG Gale shane J aus 3 
Then We set you on a clear shari‘ah regarding religion. So follow it, and do 
not yield to the desires of men who know not. (45:18) 


al-Hikmah has always remained the same in all revealed religions; however, 
the shari‘ah has remained different due to evolution and change in human 
civilizations and societies: 


(EA 10) Saonl'y tad Sled A oe hy egies Heys Se US ISU 
We have ordained a law and assigned a path for each of you. Had God 
pleased, He could have made of you one community. (5:48) 


A study of divine scriptures shows that the shari‘ah constitutes the major portion 
of the Torah and the hikmah generally constitutes the Injil. The Psalms are hymns 
which glorify the Almighty and are a forerunner to the hikmah of the Injil. The 
Qur’an was revealed as a masterpiece of literature comprising both shari‘ah and 
hikmah giving warning to those who evade it and glad tidings to those who follow 
it. The fact that the Qur’an is a blend of both shari‘ah and hikmah is clearly 
mentioned in the verses 2:231 and 4:113 quoted above. About the Torah and the 
Injil, the Almighty while narrating one of His dialogues which will take place with 
Jesus (sws) on the Day of Judgement says: 
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And when I instructed you with the shari‘ah and the hikmah, that is the 
Torah and the Gospel. (5:110) 


al-Hikmah basically comprises the following two topics: 


1. Faith 
2. Ethics 


al-Kitab comprises the following ten topics: 


1. The Shari ‘ah of Worship Rituals 
2. The Social Shari ‘ah 

3. The Political Shari ‘ah 

4. The Economic Shari‘ah 

5. The Shari ‘ah of Preaching 
6. The Shari ‘ah of Jihad 

7. The Penal Shari‘ah 

8. The Dietary Shari‘ah 

9. Islamic Customs and Etiquette 
10. Oaths and their Atonement 


This is all as far as the content of religion is concerned. 


4. Prophets and Messengers 

The envoys of God who have brought this religion are called “Prophets”. A 
study of the Qur’a4n shows that besides being assigned the position of 
“Prophethood” (nubuwwah), some of them were also assigned the position of 
“Messengerhood” (risdlah). 

“Prophethood” means that a person after receiving divine revelation teaches the 
truth to his addressees, and gives glad tidings of a good fate in the Hereafter to 
those who accept the truth and warns those among them who reject it that a bad 
fate awaits them. In the terminology of the Qur’an, delivering such glad tidings is 
called basharah and delivering such warnings is called indhar: 


CYAVTEY) Gey hity Ge hee GST AU EAS SG aT Uh ots” 
Mankind was once one community. [Then differences arose between them]. 
So God sent forth prophets as bearers of glad tidings and as warners. (2:213) 


“Messengerhood” means that a prophet is assigned to his people such that he 
decides their fate through divine sanction so that if they reject him, he practically 
enforces the sovereignty of the truth upon them by implementing on them God’s 
Judgement in this very world: 
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And for each community, there is a messenger. Then when their messenger 
comes, their fate it decided with justice and they are not wronged. (10:47) 


| ean ie RD oR ER ce a Wee ode tobe R Ca Sat IE alg thn Gow 


(V\=Ys 10A) Be 
Indeed those who are opposing Allah and His Messenger shall be humiliated. 


The Almighty has ordained: “I and My messengers shall always prevail. 
Indeed Allah is Mighty and Powerful.” (58:20-21) 


It is in accordance with this established practice about risdlah that it was thus 
ordained about Muhammad (sws): 


aks Hoe eae ae y {2 Se Fy ee F y Zao Bf te We of es 
CAIV) OS prod OS Sy lS cpl Le o gles GosdI poy Wah yey fegl call Ga 
It is He Who has sent his rasul with guidance and the religion of truth that he 


may make it sovereign over all religions [of Arabia], even though these 
Idolaters [of Arabia] may detest this. (61:9) 


The way this established practice about risalah manifests itself is that the 
Almighty selects His messengers so that reward and punishment can be meted out 
in this world through them before the actual Day of Judgement. It becomes a 
miniature rehearsal of what is going to take place on that Day. These messengers 
are told that if they honour their covenant with God, they will be rewarded in this 
very world and if they do not do so, they will be punished in this very world. The 
result is that the very existence of these messengers becomes a sign of God, and it 
is as if their people can observe God walking on earth with these messengers and 
delivering His verdicts. On the basis of the signs of truth that they have directly 
observed, they are directed to propagate the truth and present to the people with 
full certainty the very guidance of God the way they have received it from Him. In 
the terminology of the Qur’an, this is called shahddah. Once this is established, it 
becomes a basis of the judgement of the Almighty both in this world and in that to 
come. Consequently, the Almighty grants dominance to these messengers, and 
punishes those who reject the message presented by these messengers. For this 
very reason, Muhammad (sws) is called shahid and shahid in the Qur’an: 


evn us.) oss Jue Gs Se ak 0 sh 
[O Quraysh of Makkah!] We have sent forth a Messenger to you to bear 
witness before you, just as earlier We sent a Messenger to the Pharaoh. 
(73:15) 


This position of shahddah was bestowed, besides other messengers, upon the 
progeny of Abraham (sws) too. For this reason, the Qur’an (2:143) called them 
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an intermediate group (ummat-i wasat) between God’s Messenger and His 
creation, and asserted that they have been chosen for this position just as the 
Almighty chooses some great personalities among mankind and grants them the 
status of a prophet or a messenger: 


4 7%, 


pel A ie be eal gS Jae Uy (SUG A sali Bah Ufa 
elAgd |i Se 9 TE Hag att OS UR i Be ent 95S eal 


And struggle for the cause of God in a befitting manner. He has chosen you 
[for this responsibility], and laid on you no burdens in the observance of your 
faith. He has chosen for you the way of Abraham, your father. He named you 
Muslims earlier and in this [period of the last Prophet] as well. [He had chosen 
you] so that the Prophet may bear witness before you, and that you yourselves 
may bear witness [to this religion] before other people of this world. (22:78) 


5. Purpose of Divine Books 

Generally, the Almighty has also revealed His books with prophets and 
messengers, and, according to the Qur’an, the purpose of their revelation is to 
judge between what is right and what is wrong so that people can resolve their 
differences through them. In this manner, they are able to adhere to justice 
regarding the truth. The Qur’an says: 


GArs V) a 1p Cad ttl BSS 3 oly CUS ee Uh 
And with these [prophets], He sent down His Book as the decisive truth so 
that it may settle these differences between people. (2:213) 


And with these [messengers] We sent “down Our Book which is the Judge 


[between the right and the wrong] so that [through it] people are able to 
adhere to justice [regarding what is the truth]. (57:25) 


6. The Responsibility of Indhar 

The chain of prophets and messengers began with Adam (sws) and ended on 
Muhammad (sws). After his departure, divine revelation ceased and the 
institution of Prophethood was terminated (the Qur’an, 33:40). Consequently, the 
responsibility of indhar ie. to warn people to adhere to their religion now lies 
with the scholars of the ummah till the Day of Judgement. This responsibility has 
been mentioned in the Qur’an in the following words: 


Lyles opi 3 Legh WaT (42 BBS on 6 VB BI Ifa OLE or uy 
CYYNES) 0 des pall th Lp) Ia pens 
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And it was not possible for all the believers to undertake [this job]. So why did 
not a few from every group among them come forward to gain sound 
knowledge in religion and warn the people of their [respective] nations, when 
[after acquiring knowledge] they returned to them that they take heed. (9:122) 


The Almighty has specified that this indhgar shall be done through the Qur’an. 
Verses such as (£0:0+) ey Gly 62 oT 5S (remind through the Qur’an 
whoever fears My warning, (50:45)), and (OY:Y°) \S Islge 4 pales (and 
through this [Qur’4n] fight with them with full force, (25:52)) point to this. For this 
very reason, the Prophet (sws) is a nadhir (warner) for the whole world, and the 
scholars of religion actually communicate his indhar to people: ob ye ay 3 gal oie 
(Ye) (5 Cradle! o SS os we (blessed be He who has revealed al-Furgdn to His 
servant, that it may warn the whole world, (25:1)). Consequently, the Qur’an says: 


8) Eh oy 4 SOB OTA ests 
And this Qur’an has been revealed to me that I may thereby warn you and 
those whom it may reach. (6:19) 


7. Islam: The Name of this Religion 
The religion introduced in the foregoing pages is called “Islam”, and the 
Almighty has asserted in the Qur’an that no other religion is acceptable to Him: 


oe AN gy Le Lt ob he LY eA oy. LY! alll ee GAN Oy 
(A& © VAY) Gp pels 
The only true religion in God’s sight is Islam ... and he that chooses a 


religion other than Islam, it will not be accepted from him and in the world to 
come he will surely be among the losers. (3:19, 85) 


Just as the word “Islam” is used for the whole corpus of religion, it is also 
sometimes used to imply its outer form. As regards its outer form, it consists of 
the following five things: 

1. Bearing witness that there is no god besides Allah and Muhammad (sws) is 
His Messenger 

2. Offering the prayer 

3. Paying zakah 

4. Keeping the fasts of Ramadan 

5. Offering the hajj of the Baytullah 


The Qur’an has stressed upon all these directives at numerous places. In a 
narrative of the Prophet (sws), all these five have been mentioned thus: 


rngerice| Cp orecre' Ape even npe a Uo Of agin§ of ae) 
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etd abel Ola 
Islam is that you bear witness that there is no god besides Allah, and 


Muhammad (sws) is His Messenger and be diligent in the prayer and pay the 
zakah and keep the fasts of Ramadan and offer the hajj of the Baytullah.” 


8. Iman: The Inner Aspect of Religion 
The inner aspect of religion is “imdan’” (belief). As per its details mentioned in 
the Qur’an, this inner aspect also consists of five things: 


1. Belief in God 

2. Belief in the Angels 

3. Belief in the Prophets 

4. Belief in Divine Books 

5. Belief in the Day of Judgement 


The Qur’an says: 

BERS aby oy Ku, le oF OY So hoe oo 
CV AS EY) aC ae ELT CS, Il al) et 

The Messenger has believed in what has been revealed to him by His Lord, 

and so do those who follow [him]. All of them professed faith in God and 

His angels and His books and His messengers. [They affirm:] “We do not 

discriminate between any of God’s messengers,” and they said: “We heard 


and have obeyed. Lord! We seek Your forgiveness, and [believe that on the 
Day of Judgment] to You shall we return.” (2:285) 


The Prophet (sws) while including a corollary of belief in Allah — the good and 
evil of fate ordained by God — has referred to this set of beliefs in the following 
manner: 


ofp os he Ay oT pli, a wy Katy dy 8 OF ou 
Iman is that you believe in God and His Angels and His Books and His 


Messengers and the Hereafter and the good and evil fate [ordained by your 
God].? 


i. Permanent Requirements of Iman 

When this imdn, in its essence, enters the heart and receives its confirmation 
from it, then on the very basis of its presence requires two things: 

(1) Righteous Deeds (a‘m4l-i sGlih) 

(2) Urging one another to the truth and urging one another to remain steadfast 





2. Muslim, Al-Jami‘ al-sahth, 24-25, (no. 93). 
3. Ibid., 22, (no. 93). 
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on it (tawasi bi al-haqq wa tawasi bi al-sabr) 


The Qur’an says: 


paar eS ei Sal WLS Ne OU aa 
(WV Ye) el 
Time bears witness that these people shall definitely be in a state of loss. 


Yes! except those who accepted faith and did righteous deeds and urged one 
another to the truth and urged one another to remain steadfast on it. (103:1-3) 


(1) Righteous Deeds 

All deeds which result once the morals of a person are purified are called 
righteous deeds. All their bases are found in human nature and intellect, and the 
shart ‘ah of God has been revealed to guide mankind towards these righteous deeds. 


(2) Urging one another to the truth and urging one another to remain steadfast on it 

This relates to one’s immediate surroundings. This is an obvious requirement 
of accepting the truth and is also termed as amr bi al-ma‘rif and nahi ‘an al- 
munkar by the Qur’an, implying the fact that a person should exhort those in his 
surroundings to what is ma‘ruf (good) according to human nature and intellect 
and forbid them from what is munkar (evil) according to it: 


SA 2 Ue cee gy Bon 1 she oe oko sto 8 pp oat 1 so ate 

(VIVA) Soll ye Oyehy Syed Oy Al Uae lly) pew Ole pI Oey 

And believers, both men and women, are friends to one another. [They] 
enjoin what is good and forbid what is evil. (9:71) 


Every Muslim should fulfil this requirement of faith as a well-wisher. If a 
person wants to fulfil this requirement with the right spirit, then it cannot be 
fulfilled unless he is a well-wisher of his fellow human beings. The Prophet (sws) 
is reported to have said: 


gees pe tly LG at aU at OUI 
Religion is well-wishing for God, for His book, for His Messenger, for the 
rulers of the Muslims and for their common masses.* 


ii. Contingent Requirements of Iman 

Described above are the requirements of faith in ordinary circumstances. 
However, there are certain circumstances in which three other requirements can 
arise. They are: 


(1) Migration for the Cause of Religion (Hijrah) 





4. Ibid., 44-45, (no. 196). 
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(2) Helping the Cause of Religion (Nusrah) 
(3) Adhering to Justice (Qiyam bi al-Qist) 


Their details follow: 


(1) Migration for the Cause of Religion (Hijrah) 

If it becomes difficult for a person to worship the Almighty, he is persecuted for 
his religious beliefs and a stage comes when it becomes impossible for him to live 
as a declared Muslim, then his faith requires him to shift to another place where he 
can openly practice his faith. In the terminology of the Qur’an, this is called hijrah 
(migration). In the times of the Prophet (sws), when God and His Prophet (sws) 
directly called people to it, those who evaded it were promised the dreadful doom 
of Hell by the Almighty: 


WG 2M) 3 Gude & IU es LG et tb SC AUG Gall 6 


(AVE) Gee Goel ge BIG GL TYG Ga ye GS Bly al EPS 
The angels will ask people whose souls they take in circumstances such that 
these [people] had wronged their souls: “In what circumstances were you in?” 
“We were helpless and oppressed in the land,” they will reply. The angels will 
say: “Was not the earth of God spacious enough for you to migrate [to another 
place]?” It is these people whose abode shall be Hell, and what an evil abode it 
is. (4:97) 


ty ee 


(2) Supporting the Cause of Religion (Nusrah) 

If there arise circumstances in which for the purpose of protection or 
dissemination of religion some action is required to be taken, it is a requirement 
of faith that one should offer this support through whatever means he can. In the 
terminology of the Qur’an, this is called nusrah (help) of the Almighty. When, 
after the formation of the Islamic state in Madinah, the Prophet (sws) required 
nusrah, and people were asked to present themselves for an armed struggle, the 
Qur’an called people for this nusrah in the following words: 
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(tae rity abit Sta 


Believers! Shall I point out to you a deal that will save you from a woeful 
torment? Profess faith in God and His Messenger, and fight for God’s cause 


+ 
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with your life and wealth. This would be better for you, if you understand. [In 
return] God will forgive your sins and admit you to gardens below which 
streams of water flow; He will lodge you in pleasant mansions in eternal 
gardens. This is great success. And [Listen!] He will [also bestow upon you] 
what you desire: help from God and a victory which will soon come. And [O 
Prophet!] Give these glad tidings to the faithful. Believers! Be God’s helpers in 
the way Jesus son of Mary said to his disciples: “Who will be my helper in the 
cause of God?” The disciples replied: “We are God’s helpers.” (61:10-14) 


All efforts which have been undertaken in the near or distant past for the 
protection, survival and revival of religion, have been undertaken to fulfil this 
requirement of faith. In Muslim history, the source of all these efforts which were 
through the spoken or the written word or through wealth and money or through 
the sword and blade is this very requirement of faith. The Qur’an asserts that if at 
some time this requirement arises, a true believer should give it the foremost 
priority and nothing in this world should be dearer to him. The Qur’an says: 


ass SSI Woh, (aes Soh i a WS Hal ASHUT OF oy [B 
(gas Ae ey slery Sey alg oye <3 Ey: Prana FS (ics oa 

(¥ £24) Gyietil ae os Vly o Ab a at 
[O Prophet!] Tell them: “If your fathers, your sons, your brothers, your 
wives, your family, the wealth you have acquired, the merchandise you fear 
may not be sold, and the homes you like, are dearer to you than God, His 
Prophet and the struggle for His cause, then wait until God makes His 


Judgement and [keep this in mind that] God does not guide such people who 
break their promises.” (9:24) 


(3) Adhering to Justice (Qiyam bi al-Qist) 

If emotions, vested-interests and biases try to divert a person from justice in 
some worldly or religious matter, his faith requires him not only to adhere to 
justice but also if his witness is required in these matters, he should do so even if 
it puts his life in danger. He should uphold the truth by saying what is the truth 
and surrendering before it. He should adhere to justice and bear witness to it, and 
stick to it in his beliefs and deeds. This is called giyam bi al-qist, and in the 
Qur’an it is referred to in the following words: 


dy ob i ial ‘J 1 i ol ffs of eal AE Gy oil ALTE “ayesk 
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(\Yo: £) Uae Oc ee ols 
Believers! Adhere to justice by bearing witness to it for God, even though it 
be against yourselves, your parents, or your kinsfolk. If someone is rich or 





The True Religion 80 
poor, God only is more worthy for both. So do not be led by base-desires [by 
leaving His guidance], lest as a result you swerve from the truth. And if you 
distort [what is true and just] or evade [it, you should remember that] God is 
well aware of what you do. (4:135) 


f 2 
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(Are) 0 gles (og “ede Ul Of AN ail, oe OG 
Believers! Be those who adhere to justice by bearing witness to it for God. 
And your animosity for some people should not induce you to turn away 
from justice. Be just; this is nearer to piety. And have fear of God; indeed, 
God is well aware of all your deeds. (5:8) 
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9. The Objective of Religion 

The objective of this religion stated in the Qur’an is tazkiyah. This means that 
the individual and collective lives of people should be purified and their beliefs 
and deeds be developed in the right direction. At many places in the Qur’an, it 
has been mentioned that the objective of mankind is to enter Paradise in which 
they will be pleased with their Lord and their Lord will be pleased with them, and 
only those people have been promised Paradise who have purified their souls: 


(VV = VE AV) aly Se SU tu Ba OY Ie had os SS, Sey aif 
[At that time], however, successful shall be he who purified himself, and 
remembered his Lord’s name, then prayed. [No], in fact, you give preference 
to this worldly life in spite of the fact that the life to come is better and more 
lasting. (87:14-17) 


Consequently, it is tazkiyah which is the objective and purpose of religion. It is 
for this end that the prophets were sent, and the whole religion was revealed to 
guide man in attaining this objective: 


Coke Ss aoe PERE ce Yoo ee ae oe foo Row Ree WE ML oO os 
(v7) USeosls CUI weeley eS 9 TL) age gle ages gw) Cat) bE oll 8 
It is He Who has sent forth among the unlettered a Messenger from their own 
who recites to them His revelations, purifies them, and [for this, he] instructs 
them in the shari‘ah and in hikmah. (62:2) 


10. The Correct Religious Attitude 

The correct attitude which the followers of this religion should adopt is called 
ihsan. It means to do something in the best possible way. When some religious 
duty is carried out in a manner that a complete balance is maintained between its 
form and spirit, every constituent of it is taken fully into consideration and a person 
does the deed in a manner that he considers himself to be standing before God, 
then this attitude is called ihsan. The Qur’an says: 
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And who has a better religion than he who submits to God, such that he does 
ihsan, and follows the faith of Abraham, who was devoted to [God]. (4:125) 


The Prophet (sws) has explained ihsan in the following subtle words: 

BiG Sa oF 355 3S ob ag Gui an OS of solo 
Ihsan is that you worship God as if you are seeing Him because if you are 
not able to see Him, He surely sees you.” 





5. Ibid., 22, (no. 93). 
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Chapter 1 


Faith and Beliefs 


Iman (faith) is an ancient religious term. The root ¢! is also found in Hebrew 
and means considering something to be true and relying on it. The word cv! 
(amen) is made from this word and through it we corroborate something. In the 
Qur’an, 7man has been used in this meaning. Thus if something is accepted with 
the certitude of the heart, then this is called iman. The foundation of this word is 
iman (faith) in God. If a person accepts the Almighty such that he submits his 
heart and mind to Him to the utmost, then in the terminology of the Qur’4n, he is 
a mu’min (believer). Imam al-Farahi writes: 


... thus the conviction which exists with all the conditions and corollaries of 
humility, trust and acknowledgment is called faith. And a person who 
professes faith in God, in His signs, in His directives, submits all that he has 
to Him and is happy on all His decisions is called a mu’min.' 


It is this very essence of faith on account of which the Qur’an demands from a 
person that besides substantiation from the heart, his words and deeds should also 
testify to it. Thus it calls every act of virtue emanating from imdn and an essential 
quality of a believer. Narratives which say that a Muslim is he from whose hands 
and tongue other Muslims are secure,’ and faith has a little over seventy 
branches, one of which is modesty,” and he who has faith in God and the 
Hereafter should show kindness to his neighbours, respect his guests and say 
kind words or remain silent,* refer to this very essence of faith. It is evident from 
this discussion that righteous deeds are mentioned after belief in the Qur’an as an 
explanation, and in reality it is like mentioning a specific category after a general 
one. Imam al-Farahi writes: 


... faith resides in the heart and in the intellect and in matters of heart and 
intellect a person cannot only deceive others, but at times even deceive 
himself. He thinks that he is a believer, whereas he is not. For this reason, two 





1. Al-Farahi, Majmi ‘ah tafasir, 347. 

2. Al-Bukhari, Al-Jami‘ al-sahih, 5 (no. 10); Muslim, Al-Jami‘ al-sahih, 40 (no. 162). 
3. Al-Bukhari, Al-Jami‘ al-sahith, 5, (no. 9); Muslim, Al-Jami‘ al-sahth, 38-39, (no. 153). 
4. Al-Bukhart, Al-Jami‘ al-sahth, 1052, (no. 6019); Muslim, Al-Jami‘ al-sahth, 42, (no. 176). 
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witnesses have been appointed over faith: words and deeds. And since words 
uttered can be untrue, therefore a person who merely professes faith through 
his words has not been regarded as a believer; it is essential that a person’s 
deeds should testify to his faith.” 


The Almighty says: 


wats ey Ula, ai OT ale Ga LB kg Uh [3 y Lh Og os 
fee TS A US Lill oh oe Syl gad Ay, Cay Sas Ohad Syl Og 


vagee 0 & 


(f-Y <A) om oy pets re 
True believers are those whose hearts are filled with awe at the mention of 
God, and when His revelations are recited before them, their faith grows 
stronger and they are those who put their trust in their Lord alone, are diligent 
in their prayer and spend [in Our cause] what We have given them. Such are 
the true believers. For them are ranks before God and forgiveness and a very 
respectable sustenance. (8:2-4) 


Similarly, the Qur’an says: 


Jac cas al ate ls I sty ut th Sh 

(V0284) Ogotall oe GS) 
True believers are those who have faith in God and His Messenger and then 
were never entangled in any doubt, and fought with their wealth and with 


their persons in the cause of God. It is these who are true [in their faith]. 
(49:15) 


No doubt, in the eyes of law, every person who professes faith in Islam with 
his tongue is a Muslim. The extent of his faith can also not be ascertained as far 
as law is concerned; however, as far as true faith is concerned, it is never static. 
Verses 2-4 of Stirah Anfal quoted earlier show that the faith of a person grows 
stronger when he remembers God and hears His revelations and witnesses His 
signs in the world within him and in that around him. The Qur’an has compared 
faith to a tree whose roots are deep in the soil and branches spread in the vastness 
of the sky: 


SH lb ey GLU LE ab a as ab ts ee Oe Us Fi i 

(YorY £2) £) Oy SAG Ald UU SAY) AU) Garg 1 OL ce JS IS 
Have you not reflected how God has mentioned the example of the word of 
purity? Its example is like that of a pure tree whose roots are deep in the earth 


ar 





5. Al-Farahi, Majmu ‘ah tafasir, 349. 
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and branches are spread in the sky; it yields its fruit in every season by the 
directive of God. [This is a parable of the pure word] and God mentions such 
parables to men so that they may take heed. (14:24-25) 


While explaining these verses, Imam Amin Ahsan Islahi has written: 


In the verse, the expression “word of purity” obviously refers to the “word of 
faith”. It is compared by the Almighty to a fruit-laden tree whose roots are 
firmly implanted in the soil and whose branches are nicely spread in the sky 
and it bears fruit in every season with the blessing of its Lord. Its roots being 
deeply implanted in the soil refers to the fact that faith is deeply and firmly 
implanted in human nature and that it is not like a plant which has sprouted 
from dung that has no root and a slight calamity can uproot it like the word, of 
disbelief about which the Qur’an has used the words {+ {J & (2 Mi Sb oy oon] 
(¥ ‘1:4 &) 53 (which can be uprooted from the very surface of the earth; it has 
no stability, (14:26)). On the other hand, like a strong tree, it has firm and 
deeply set roots so that even if a storm passes upon it, it is not even slightly 
disturbed. The verse goes on to describe that it is lavishly fruit-laden and that it 
is not like a barren tree which neither provides anyone with shade nor with 
fruit. Its spaciously spread branches in the sky provide shade to caravans and 
in every season provides them with sustenance and nourishment from its fruit. 
This obviously refers to the blessings and benefits which a believer bestows on 
his own life and through it on others who in some way come in his contact. 
These blessings and benefits by nature are both ideological as well as practical. 
They bear witness to a person’s faith and through it a person becomes dear to 
God and attains His nearness.° 


Same is the case of one’s faith growing weaker. Thus if a person instead of 
making it stronger through sound knowledge and righteous deeds does acts which 
are against the requirements of faith, it grows. weaker, and in some cases is totally 
wiped out. Some verses such as ol res Cel dey fay a (on that day, they were 
closer to disbelief than belief)’ point fo this aspéct. The Qur’an has emphasized that 
people who continue to lead a life laden with sin, and sin completely encompasses 
their life or become so arrogant that they deliberately cross the limits set by God or 
intentionally kill a Muslim, their faith will carry no weight and they will have to 
face the eternal punishment of Hell® except if God on the basis of His wisdom 
decides to forgive someone.’ Thus at one instance it is said that after disobeying 
the Prophet (sws), any claim to faith is not acceptable to the Almighty: 


We ie pent 3 bighnt Vb 4S ab LS SLR LE OLY Y hy 8 





6. Amin Ahsan Islahi, Tazkiyah-i nafs, 4" ed. (Lahore: Faran Foundation, 2005), 325. 
7. The Qur’an, 3:167. 

8. The Qur’an, 2:81; 4:14; 4:93. 

9. The Qur’an, 4:48. 





Faith and Beliefs 88 
(iets) CL Al Cees 
But they will not — I swear by your Lord — they will not be true believers until 
they seek your arbitration in their disputes and then feel no discomfort in their 


hearts on the verdicts you give in their disputes and submit to you entirely. 
(4:65) 


Certain narratives of the Prophet (sws) also explain this reality: 

When a fornicator commits fornication, he is not a believer at that time and 
when a thief commits theft, he is not a believer at that time and when a drinker 
consumes liquor, he is not a believer at that time.” 

None of you can be a believer unless I become dearer to you than his son, his 
father and all other people.'! 

I swear by the one in whose grasp is my life that a person cannot be a believer 
unless he likes for his brother whatever he likes for himself.'” 

When any person among you sees an evil [in his circle of authority], he should 
try to curb it by [the force of] his hands. If he does not have the courage to do it, 
he should try to curb it by his tongue and if [even] this is not possible, he should 
consider it bad in his heart and this is the lowest level of faith." 

It is evident from this that both faith and righteous deeds are essential to one 
another. Thus just as righteous deeds are necessary for faith, similarly faith is 
necessary for righteous deeds. At all places, the Qur’an has stated this professing 
faith to be the very first condition for salvation. The reason for this is that if a 
person deliberately rejects the Almighty and His signs or invents a lie upon Him 
by associating partners with Him, then this is arrogance, and about arrogance the 
Qur’an has clearly said that a camel can enter the eye of a needle but an arrogant 
person cannot enter Paradise: 


el ES Gl) oe Vy LO OT GY Ge Ey GUL Lyd” Gal oF 
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Indeed those who denied Our revelations and evaded them in arrogance, the 
gates of heaven shall not be opened for them and neither shall they be able to 
enter Paradise except if a camel is able to pass through the eye of a needle. 
[This is their punishment] and thus do We punish the criminals. Hell shall be 


their bedding and the flames of Hell shall be their covering and in this way do 
We punish the evil-doers. (7:40-41) 





10. Al-Bukhany, Al-Jami‘ al-sahth, 991, (no. 5578); Muslim, Al-Jami‘ al-sahith, 45, (no. 202). 

11. Al-Bukhari, Al-Jami‘ al-sahih, 6, (no. 15); Muslim, Al-Jami‘ al-sahth, 41, (nos. 
168, 169). 

12. Al-Bukhan, Al-Jami‘ al-sahih, 5, (no. 13); Muslim, Al-Jami‘ al-sahih, 41, (no. 170). 

13. Muslim, Al-Jami‘ al-sahth, 42, (nos. 177, 179). 
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Consequently, the Qur’an has said that deeds have no basis without faith. They 
are like ashes which strong winds have scattered away. On the Day of 
Judgement, not the slightest bit of these deeds will remain of any worth to them 
before the Almighty. All that a person earned will be doomed and the punishment 
of such evil earning would await him: 


Vpn or Oy HY hcl 6g 3 itl ay DI US LET a, ISAS Gall fe 
(VA: 1) Aah Soa yb Us i Je 


The deeds of people who disbelieved the Almighty are like ashes which are 
subjected to severe wind on a stormy day. They shall gain nothing from what 
they do. This is straying far into error. (14:18) 


In Strah Nur, the deeds of people who are devoid of the treasure of faith are 
compared to the mirage found in a desolate desert which is a mere eye-wash. A 
thirsty person jumps towards it thinking it to be water but when he draws near, he 
comes to know that what he thought as waves of water were actually grains of 
shining sand: 


(v4: Y%) Eee ar Ally alae 3653 ous hy 


And as for the disbelievers, their deeds are like a mirage in a desert. ‘The 
thirsty thinking that it is water [leapt towards it] until when he came near it 
he found nothing: In fact, he found God there. Then He took his account and 
swift is God in taking account. (24:39) 


This is the faith which the Qur’an wants its followers to embrace. It consists of 
five things: 


1. Belief in God 

2. Belief in the Angels 

3. Belief in the Prophets 

4. Belief in Divine Books 

5. Belief in the Day of Judgement 


The Qur’an says: 


oH EY Ay oy KG aly Gat SO Li Sy oh She Si Ga 
(YAY) Smeal ELIS Sh ur ae Gaby cs Pi eens 
The Messenger has believed in what has been revealed to him by His Lord, 


and so do those who follow [him]. All of them professed faith in God and 
His angels and His books and His messengers. [They affirm:] “We do not 
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discriminate between any of God’s messengers,” and they said: “We heard 
and have obeyed. Lord! We seek Your forgiveness, and [believe that on the 
Day of Judgment] to You shall we return.” (2:285) 


1. Belief in God 


gh UU cll i ye aS 8 gh aster, ish ue yh UL oll A 
aN a OS fas Ce lO SEI SS Seal Catt Spl Gu fall 
al Bs ily oye BT A 2S eth oct teh Se 


(VEAVY 20.4) SS 


He is God, besides whom there is no other deity. He knows the unseen and the 
manifest. He is the Most-Gracious, the Ever-Merciful. He is God, besides 
whom there is no other deity. He is the Sovereign Lord, the Holy One, Peace 
in entirety, the Giver of Peace, the Guardian, the Mighty One, the All- 
powerful, the Most High. Exalted is God above whom they associate with 
Him! He is God, the Architect, the Originator, the Modeller. All good names 
are His. All that are in the heavens and the earth give glory to Him. And He is 
the Mighty, the Wise One. (59:22-24) 


Allah is the name of the being Who is the Creator of the heavens and the earth 
and all other creations. The article alif lam appended to the word is for definition, 
and since the very beginning this name has been specifically used for the Lord of 
this world. Before the advent of the Prophet (sws), in the times of Arab jahiliyyah 
also this name was used for Him. This word was also one of the remnants of the 
religion of Abraham (sws) which the Arabs inherited. Thus the Qur’an says: 


Jets WO SS'g Ub Wi BS 23 ells Ce Gg Ce UG glen Ge Ly esl was 
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And if you ask them: “Who has created the heavens and the earth and 
subjected the sun and the moon [to His law]?” They will reply: “Allah.” How 
are they then deluded away [from the truth]! It is Allah who gives abundantly 
to whom He pleases and gives sparingly [to whom He pleases]. Allah has 
knowledge of all things. If you ask them: “Who is it that sent down rain from 
the clouds and therewith revived the earth after it became dead.” They will 


say: “Allah.” Tell [them]: “Gratitude is for God alone!” But most of them do 
not use their intellect. (29:61-63) 


The Qur’an informs us that an acknowledgement of the providence of the 
Almighty is found innately in man’s nature. It says that this matter manifested 
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itself in the form of a pledge. The Qur’an refers to this event as a real-life 
incident and not something metaphorical. Since man has been sent here for trial, 
the whole incident has been erased from his memory; however, its essence is 
etched on his heart and ingrained in his soul and nothing can obliterate it. 
Consequently, if man is reminded of it in the absence of any hindrance in his 
surroundings, he leaps to it the way a child leaps to its mother even though it 
never saw itself emerge from her womb and is drawn towards her with such 
conviction as if it already knew her. A person feels that this pledge of his with 
the Almighty was the answer to a very natural need found within him. Once he 
got this answer, all the requirements of his psyche were also fulfilled 
simultaneously. The Qur’an says that this testimony of man’s inner-self is so 
undeniable that as far as the providence of God is considered, man will be held 
accountable before God merely on the basis of this testimony: 


Wags Panty rp call gail le (aT eS Ae ot OT A on OLS il 3 
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And remember when your Lord brought forth from the loins of the progeny of 
Adam their children and made them testify against themselves. He said: “Am 
I not your Lord?” They replied: “We bear witness that You are.” This We did 
lest you should say on the Day of Judgement: “We had no knowledge of that,” 
or present the excuse: “Our forefathers had already adopted idolatry and we 
later became their children so will You destroy us on account of what these 
false-doers did?” [We have fully explained things here] and thus do We 
explain Our revelations [so that people are left with no excuse to deny the 
truth] and so that they may return to the right path. (7:172-174) 


Besides this innate guidance, man has also been equipped with the ability of 
deriving conclusions from what he hears, sees and feels — conclusions which are 
actually beyond these faculties. A simple example to illustrate this is the law of 
gravitation. An apple falls on the ground. When a stone is to be lifted from 
ground, strength must be exerted. It is difficult to ascend stairs than to descend 
them. The moon and the stars move in the skies. Man has been witnessing all 
these phenomena for centuries until it was Newton (d. 1727 AD) who discovered 
that they are a result of the law of gravitation. This law itself cannot be observed; 
however it is accepted as a scientific reality in the whole world. The reason for 
this is that all theories and known facts are in harmony with it. All observable 
realities are explained by this law, and as yet no other law is able to explain 
various phenomenon as it has done. 

This process obviously is the derivation of the tangible from the intangible. 
When a person makes use of this ability of his and studies the universe which 
stretches around him, then this study of his also vouches for this very reality 
found in his inner-self. 
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Thus he sees that everything of this world is a miraculous manifestation of 
creativity; everything has deep meaningfulness; it has been created with great 
diligence and thoroughness; there exists amazing wisdom, planning, usefulness 
and order; there are found superb mathematical and geometrical realities whose 
only justification is the fact that they have a Creator and this Creator is not an 
uncontrolled and unrestrained being. On the contrary, He has an unfathomable 
mind. This is because if power does not emanate from a wise and all-knowing 
being, then it should be mere tyranny; the truth of the matter is that this is not so: 
this expression of power and strength has aptness about it; it is also very 
harmonious and is very advantageous and produces great marvels which cannot 
be produced by an uncontrolled and unrestrained force. 

This is an indisputable reality; without accepting it, in no way can the 
intellectual thirst of a person be quenched. Consequently, the Qur’an has asserted 
that belief in God is the light of the heavens and the earth. It lights up the heart of 
a person, and in its absence this world is bleak and murky, meaningless and 
purposeless. 


Holo Ale QS Clea) Flee ged IES oy fe GoW) SIG I a 
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[Belief in] Allah is the light of the heavens and the earth! [In the heart of a 
person] the similitude of His light is like a niche in which there is a lamp — 
the lamp is in a glass, the glass as if it were a brilliant star — that is being 
kindled by the oil of a blessed olive tree that is neither of the eastern nor of 
the western [side]: its oil would all but light up, even though no fire touched 
it. Light upon light! Allah guides to His light whomever He wishes. [This is a 
similitude]. And Allah strikes these similitudes [to guide] people. [He deals 
with each person the way he deserves it]. And Allah has knowledge of 
everything. (24:35) 


Although these testimonies were sufficient, however in order to leave people 
with no excuse in rejecting them the Almighty took a step further: He initiated 
mankind by a human being who directly heard from God, saw his angels and in 
this manner bore direct witness to the truth. The Almighty took this step so that 
after the death of Adam, the first human being, this information could be 
transmitted to the descendants of Adam generation after generation and so that 
the concept of God and the Hereafter should not become alien in any period of 
time, in any place on the earth and in any generation of mankind. The Qur’an 
says that after the creation of Adam and Eve certain superior creations were 
asked to prostrate before him. The objective was to tell them that it is not creation 
from fire or light which makes someone superior; on the contrary, real 
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superiority lies in obedience to God. The Qur’an says that in compliance with 
this directive all the angels and the jinn prostrated before Adam; however Iblis 
(Satan) showed disobedience and refused to prostrate. After this, Adam and Eve 
were asked to live in an orchard where they had all the necessities of life but the 
fruit of one tree was prohibited to them. This tree was the tree of procreation 
whose fruit is the means of sustaining the existence of man in this world. The 
Almighty stopped them from tasting this fruit and warned that Iblis being their 
open foe would certainly try to make them disobey God in this matter. 
Consequently, this is precisely what happened and Iblis came over to them in the 
guise of a well-wisher and an anxious counsellor and told them that the secret of 
eternal life and everlasting kingdom lies in this fruit from which they are being 
deprived. Adam and Eve were lured by these prompts of Iblis and ended up 
tasting the fruit while being overwhelmed with its craving — something which 
normally grips a person when he yearns for such a fruit. It became evident from 
this incident that man will face the greatest trials from two of his instincts: ego 
and sex. They were thus directed to come out from the orchard and take their 
abode at some other place in the earth. At this, Adam felt ashamed and turned to 
God. Seeing this, the Almighty blessed him with the urge to repent and Himself 
revealed to him the most appropriate of words for this repentance and then 
forgave him. The Qur’an says: 
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And also narrate to them the incident when We asked the angels to bow down 
to Adam and they bowed down except Iblis: he refused and showed arrogance 
and in this manner became among the rejecters. And We said: “O Adam! 
dwell you and your wife in this orchard and eat freely in it from wherever you 
want to; but both of you! Do not go near this tree or you will become 
transgressors.” Then did Satan make them slip and had them turned out from 
the state they were in. And We said: “Move [out], all [you people] with 
enmity between yourselves and on earth will be your dwelling-place and a 
provision for a specified time.” Then Adam learnt from his Lord some words 
of [repentance and then repented before his Lord through these words]; so his 
Lord accepted his repentance. Indeed He is Forgiving and Merciful. (2:34-37) 


Not only this, once Adam and Eve were sent to live in this world, the 
Almighty, for a considerable period of time, made a means for them to know and 
judge if their faith and deeds were acceptable to God or not. This was like 
making every person of that time directly experience and observe the truth so that 
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he too could become among the witnesses along with his progenitors. It is 
evident from the Qur’an (3:183) that the means adopted for this purpose was that 
people would offer sacrifice before God; then, as a sign of divine acceptance, fire 
would descend from the heavens to consume this sacrifice. The murder of 
Adam’s son, Abel took place as result of such an incident. According to the Bible 
(Genesis, 4:1-12), Abel was a shepherd and Cain was a farmer. One day Cain 
brought forth some fruit of his land to present before God and Abel bought some 
first-borns of his cattle and some animal-fat. When these were presented before 
God, the offering of Abel was accepted and that of Cain was not. This angered 
the latter so much that he killed his brother Abel. The Qur’an has described this 
incident in the following words: 
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And recount to them in all truth the story of Adam’s two sons when each 
made an offering, and the offering of one was accepted while that of the other 
was not. He said: “I will kill you.” The other replied: “God accepts offerings 
only from the righteous. If you raise your hand to slay me, I shall not raise 
mine to slay you; for I fear God, Lord of the Universe. I want that you should 
incur my sin and yours and thus become an inmate of the Fire and such is the 
punishment of the unjust.” At last, his soul prompted him to slay his brother; 
he slew him and thus became among the losers. (5:27-30) 
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It is evident from this discussion that the existence of God is an obvious reality 
and that the conception of God is inherited by a person through his ancestors. 
Both the material and the spiritual world bear witness to His existence. However, 
who is this being? What are His attributes? What are the laws and practices He 
has set for Himself? These are the questions which arise in the mind of a person 
for comprehending God. This comprehension is essential for faith. When the 
Qur’an demanded from people to profess faith in God, it answered these 
questions. In the following pages, we will take a look at these answers. 


i. Being 

The Qur’an has explicitly stated that no mind can comprehend the being of 
God. The reason for this is that the being who has created these means of 
comprehension can certainly comprehend human beings, however these means 
can in no way be able to comprehend Him who comprehends these means. It 
must also remain in consideration that our comprehension of God is passive. The 
most important faculty of a human being is the faculty of sight. For this, he has 
been given eyes; however, eyes too cannot see a thing unless they reflect light. 
The Qur’an says: 
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No eyes can comprehend Him, though He comprehends all eyes. He is subtle 
and all-knowing. (6:103) 


The account of Moses (sws) in which he audaciously requested the Almighty 
to show Himself to him has been related by the Qur’an so that man should 
always remain aware of his limits and limitations and should always remember 
that even if the Messenger with whom the Almighty spoke was not able to see 
Him, what to speak of others. The Qur’an says: 
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And when Moses came at the appointed time and His Lord communicated 
with him, he [gaining confidence as a result] said: “Lord, reveal Yourself to 
me that I may see You.” He replied: “You shall never see Me; but look upon 
the mountain in front of you; if it remains intact in its place, then only shall 
you see Me.” And when his Lord revealed Himself to the mountain, He razed 
it to dust and Moses fell down unconscious. When he recovered, he said: 
“Glory be to You! I turn to You, and I am the first of the believers.” (7:143) 


Imam Amin Ahsan Islahi writes: 


... the Almighty revealed Himself in this manner to assure Moses (sws) that 
even mountains are not able to bear the vision of God — mountains which are 
the most solid and firm structures of this earth; so how can man who is so 
feeble a structure before these mountains can bear this vision. Man has a 
limited power of tolerance. His eyes can see light; however, if the intensity 
of this light exceeds a certain limit his eyes are dazed by it and at times he 
even loses his sight. Similarly, his ears are able to hear sounds; however, his 
ears can only hear to a certain extent. If the roar of thunder, for example, 
exceeds a limit it can shatter his ear-drums. The sun is an essential 
requirement of man; however, its light and heat are only beneficial to him if 
the sun remains at a certain distance from him and passes on its light and 
warmth through many many layers and sieves of the atmosphere. If some 
day, the sun comes a little near to the earth, all life forms would be burnt 
down. So when man is such a feeble entity how can he have the strength and 
ability to see the pure and untainted being of the Almighty who is absolute 
light and is beyond and above this universe and what is going on in it." 





14, Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 3, 360. 
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No doubt, believers would be able to see the _ Almighty on the Day of 
Judgement. This is evident from the verse: (\° :AY) Dgpsmcees! Je'y ~s os = us 
(Certainly not! On that Day, they shall certainly be held away from their Lord, 
(83:15)).'° However, there are various levels of seeing the Almighty, and this 
seeing the Almighty is not tantamount to fully comprehending him. Probably, the 
nature of this seeing would be that all barriers and impediments shall be 
withdrawn and people would be able to see the Almighty the way they see the 
sun, the moon and the stars and in reality this seeing is nothing but observing 
light reflected from these heavenly bodies. This is the example the Prophet (sws) 
gave people when they inquired from him about the nature of this observation’® 
and said: “You will see Your God in a manner that there will be no obstruction 
between Him and you except His cloak of greatness.”"” 

After this, what remains is observing God through similes and parables. The 
Qur’an has used these literary devices to describe Paradise and Hell. A person’s 
inner-self also adopts a similar method in dreams and in spiritual observations 
seen while being awake. However, in case of God’s being, even this means is not 
possible. The reason is that this means can only be employed if the thing which is 
compared and likened to is found in some form or the other in a person’s 
imagination or in the world around him. Man has no such data within or outside 
him regarding God’s being. Thus, this means too can be of no use in this regard. 
Consequently, the Qur’an says: 


(VENT) Ogeled yaa, ay al 3} Jey a Ig pal 06 
Thus do not compare God because God knows [Himself] and you know not. 
(16:74) 


ii. Attributes 

Contrary to the person of God, His attributes can be comprehended to some 
extent by a human being. The reason is that man himself finds some of these 
attributes within him, though at a very small scale. God has granted man some 
portion of His knowledge, power, providence, wisdom and mercy. Man can thus 
analogously have some idea of the attributes of God. This aspect can also be 
understood by saying that man’s being is passive in nature. The Qur’an has used 
various words for the action which emanates from God to create man’s being: these 
words are irddah (intention), gawl (utterance), mashi’at (will), kalimah (word) and 
amr (state of affairs).'® The reality of a shay’ (thing) is this mashi’at (intention). A 





15. The Qur’an has stated this regarding the rejecters of the truth. It is evident that the 
believers will not be deprived of this observation and all obstacles and hindrances to see the 
Almighty will be withdrawn there. 

16. Al-Bukhari, Al-Jami‘ al-sahith, 782, (no. 4581); Muslim, Al-Jami‘ al-sahth, 92-93, 
(no. 451). 

17. Al-Bukhart, Al-Jami‘ al-sahith, 864, (no. 4878); Muslim, Al-Jami‘ al-sahih, 92, (no. 
448). 
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shay’ (thing) is called a shay’ because of it.'” The attributes which manifest in a 


thing are in reality the attributes of this word. The reality of man’s being is also the 
same. Furthermore, he possesses an awareness of his being and thus is able to 
comprehend to some extent the attributes of the Maker. However, it is essential for 
this that a person keep his intellect alive and that he, under the guidance of divine 
revelation, keep reflecting on the signs of God within him and in the world around 
him. For this very reason, the Qur’an has repeatedly called upon its addressees to 
exercise ta‘aqqul, tafakkur and tadhakkur. Imam Amin Ahsan Islaht writes: 


The objective of ta‘aqqul is that a person should neither be guided merely by 
his desires, impulses and emotions nor should he give himself up to 
superstitions and myths; on the other hand, he should be guided by the 
intellect God has bestowed on him and must trust the guidance it provides. 


Tafakkur means that one should prudently deliberate on the decrees and laws 
of the universe and on the requisites and requirements of human nature, and 
acknowledge with full sincerity the principles which govern one’s life which 
are derived from these decrees and laws. 


Tadhakkur means that the self-evident truths in which a person believes 
should be remembered by him even during the upheaval in his emotions and 
desires, and then without any hesitation accept the obvious consequences.” 


If one deliberates on one’s surroundings and on the world within him, 
everything bears testimony that God is not merely the first cause and an eternal 
entity; He is in fact a being who has intention and knowledge and has all noble 
attributes. 

An explanation of this follows: 

1. Matter does not have the faculty of intention. It also does not possess any 
knowledge and intellect. Similarly, the intention and intellect and other potentials 
of the soul cannot be its own because it is plagued with weakness, short memory 
and weak will and determination. However, since from both matter and soul, 
great benefits and remarkable phenomena are produced — which cannot result 
from a power which is blind and deaf — both are creations and every creation 
requires a creator: 


(VA=AVo 10N) Os UY Go Uy SGA ale Alo gall Ae al 8a ce bye Lal al 
Were they created without a Creator or were they their own creators? Have 
they created the heavens and the earth? [No] in fact they [in reality] have no 





(A¥:¥1) (His state of affairs is that when He intends [to do something], He need only say: 
“Be” and it is. (36:82)). 

19. The word shay’ is fa‘tl from sha’a yasha’u and technically the fa‘! form here 
connotes the maf‘ul. (Translator) 

20. Amin Ahsan Islaht, Tazkiyah-i nafs, 92. 
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faith! (52:35-36) 
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Such is God your Lord, the Creator of everything. There is no god but Him. 
Where then can you turn away from Him. (40:62) 


2. This Creator of the Heavens and the earth is self-sufficient and does not need 
anyone. Thus there is only one cause of creation and that is His intention of 
mercy. When He desired to bestow His favour, He created this world and blessed 
His creation with innumerable favours that cannot be counted. Thus just as His 
name is Allah, it is also Rahman: 
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It is the Most Gracious who has taught the Qur’an [because] He created man 
and taught him articulate speech. [Just look up and observe] the sun and the 
moon pursue their ordered course. The plants and the trees all bow down in 
adoration; and He has raised high the sky and set up a balance [in it] that you 
also do not exceed the balance; and weigh properly with fairness and do not 
fall short in the balance. And He has laid the earth for His creation. Therein 
are fruits and sheathed palm-trees, and husked grain of various sort and 
scented flowers. So which of the majesties of your Lord will ye, O men and 
jinn, deny? (55:1-13) 


3. Knowledge is nothing but the knowledge of hidden potentials; thus every 
knowledge bears witness to these potentials. If these potentials are not from a 
being who can perceive and can exercise His will, then they should be mere 
coercion; however, the organization found in this world and its deep 
meaningfulness refute this. None of these can be without exercising knowledge 
and intellect. Thus the Creator is not merely powerful; He is knowledgeable and 
wise too: 
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Ask them: “Do you disbelieve in Him and associate partners with Him who 
created the earth in two days? The Lord of the Universe is He. And [after 
creating the earth] He set up on it mountains towering high above it and placed 
His blessings upon it and for all the needy according to their needs provided it 
with sustenance with correct measure — all this in four days. Then He turned 
towards the sky which was in the form of smoke and He said to it and to the 
earth: “Obey the directive willingly or unwillingly.” Both said: “We come forth 
willingly.” Then He made seven heavens in two days and to each heaven He 
assigned its task. And We decked the lowest heaven with brilliant stars and 
made it fully secure. All this is the design of the Mighty One, the All-knowing. 
(41:9-12) 


4. The organization and management of the world within us and the one 
outside is a reality. It cannot be imagined without a being who is living and who 
can exist for Himself, needing no one for His existence, and is also instrumental 
in bringing others into existence: 


y o€ ee ecg Bae wie: Bo BOM GR ROE! og GEE Bg 8 ig SEE og Ze ee 
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God, there is no god but He, the Living, the Sustainer. Neither slumber nor 
sleep overtakes Him. All that is in the heavens and the earth belongs to Him. 
Who can intercede with Him for someone except by His permission? He 
knows what lies before them and what is after them and without His will they 
cannot grasp any part of His knowledge. His dominion prevails in the heavens 
and the earth, and their protection does not weary Him in the slightest way 
and He is the Exalted and the Glorious One. (2:255) 


5. What is time? It is a concept which emanates from the fact that the Creator, 
who is living and is self-sustaining, is eternal. Thus, He is the foremost and 
nothing is before Him. He is the last and there is nothing after Him; He is the 
apparent and nothing is above Him; He is the hidden and nothing is below Him. 
He cannot be curtailed in time and space; however, His knowledge encompasses 
whatever is found in time and space: 


(T10V) pale sich JS yey GLWy ‘alll (> Ul SoU Sa 
He is the first and the last, the apparent and the hidden and He has knowledge 
of all things. (57:3) 


6. Any conception of a being without attributes is mere supposition. 
Differences in opinion in this regard are nothing in reality and the essence of 
each opinion is the same. Thus all worthy attributes like creativity, justice, 
mercy, compassion, knowledge and wisdom are validated as the personal 
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attributes of God and precede their effect because the cause of everything 
precedes its effect. Consequently, it is said that even after destruction of this 
world the grandeur and majesty of God shall continue to exist with full grace: 


(YY-Y 100) ass Juss BS clgeess es ole (eile io is 
All that lives on earth is mortal and only the person of Your majestic and 
glorious God will abide forever. (55:26-27) 


7. In understanding the attributes of God, the aspect of finesse in them however 
should always remain in consideration because power is praiseworthy only when it 
is complemented by mercy, affection and justice. If anger, revenge, rage and fury 
manifest against oppression and injustice then it is commendable too. Mercy, 
forgiveness and generosity are laudable in their right context. The mention of the 
attribute of hamid (praiseworthy) with ghani (self-sufficient), hakim (wise) with 
‘alim (knowledgeable) and ghafur (merciful) with ‘aziz (powerful) in the Qur’an 
guides us to this very aspect of finesse and poise: 


CVA® BV OMe ASG Oieetin adtad bell Tad 19555 Uy 6680, Saeell LY ally 
And for God are only good names; call on Him by these names and keep away 
from those who distort them. And whatever they are doing, they shall soon 
receive its reward. (7:180) 


8. Whatever conception of God one perceives, it cannot be devoid of majesty, 
splendour and perfection. Consequently, for example, attributes such as al-Wahid 
(the only one), al-Ahad (the unique) and al-Samad (the rock) depict perfection; the 
attributes of al-Quddiis (the holy), al-Salam (the one who is peace in entirety) and 
al-Mu’min (the peace giver) are attributes of splendour and al-Malik (the king), al- 
“Aziz (the powerful) and al-Jabbar (the dominant) are attributes of majesty. The 
attributes of majesty produce fear, respect and praise in a person; the attributes of 
splendour produce gratitude and love for Him and instil hope in a person. The 
attributes of majesty are more apparent to his senses and the attributes of splendour 
are more apparent to his intellect and heart. If God is kept in consideration, the 
attributes of splendour appear more dominant, and if a human soul is kept in 
consideration, the attributes of majesty appear dominant. Man while fearing God 
leaps towards Him for this very reason and tries to seek refuge in His attributes of 
splendour. In the supplications of the Fxcp el (sws), the words GU» GL 3 val mal] 
(God! I seek refuge with You from You.)”' refer to this very reality. This is the 
prayer of the person who is overwhelmed with the love of His Lord, is 
apprehensive of His self-sufficience and magnificence, is anxious of meeting Him 
and submits to all His decisions with full regard. When the Qur’an says that all 
gracious names are His, it means that every name which depicts His majesty, 





21. Muslim, Al-Jami‘ al-sahth, 201-202, (no. 1090). 
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splendour and perfection is gracious and can be given to Him: 


QV Vy fell tal § ai ete of 125) fal 251 op 
Tell them: “You may call [Him as] Allah or Rahman; by whatever name you 
call Him, His are the most gracious names.” (17:110) 


Imam Hamid al-Din al-Farahi, after explaining these aspects in his Al-Qa’id ila 
‘uyun al-‘aqa’id, writes: 


... the conception of God in one’s heart should be someone who is kind, 
merciful, forgiving and compassionate. He smiles and laughs with full 
sympathy and is gentle. He is the kindest of the kind and the most merciful. 
He is a person’s support and avenges from his enemies on his behalf. This is 
because one can attain tranquillity through Him, seek His nearness and is 
anxious of meeting Him. Then hallowed is He as well and is also an 
embodiment of the truth. Thus it is logically impossible that He not 
differentiate between good and evil and that someone who is bad, filthy, 
unjust, antagonistic, one who forbids good, exceeds limits, is sceptical of the 
truth and is adamant in opposing the truth attain His nearness. Indeed, He is 
forgiving and merciful to those who turn to Him and adopt what is good and 
forsake what is evil, who remember His greatness and majesty so that he can 
give Him due regard, who keep humbling themselves before Him keeping in 
mind that He is self-sufficient and does not need any of His creations and is 
grand in His planning and management. Then in spite of the fact that all His 
decisions are the very truth and are decked with His relentless mercy, His 
creations have knowledge of these decisions to a limited extent which is 
appropriate for them. Thus it is essential that all His decisions be accepted and 
His servants should be happy and content with all His commands and 
directives.” 


9. The greatness of the Almighty becomes evident from His attributes of 
perfection. When a person acquires the correct understanding of these attributes, he 
professes faith in a God Who is unique, peerless and only one of a kind; He is the 
rock of shelter for all; to Him solely belong the heavens and the earth and whatever 
is between them; no one shares His sovereignty and no one is His partner in 
running the affairs of this universe; there is nothing in this world which is hidden 
from Him; no affair of this world is beyond His jurisdiction and control; everything 
needs Him, but He needs no one; matter, plants and animals all prostrate before 
Him and are busy in celebrating His praises and glorifying Him; His power is 
immense and He is all-embracing and every particle of this universe is subservient 
to His will; Whenever He wants, He can destroy any thing at any time and 
whenever He wants, He can re-create it; it is He who bestows honour or 





22. Hamid al-Din al-Farahi, Al-Qa@’id ila ‘uyiin al-‘aqa’id, 1“ ed. (Azamgarh: Maktabah 
al-kawthar, 1975), 43. 
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humiliation; every thing is mortal and He is the only immortal; He is beyond what 
is beyond yet He is closer to man than his life-vein; His knowledge and wisdom 
encompass everything; He even knows what is concealed in the hearts; His 
intention supersedes all intentions and His command supersedes all commands; He 
is free of all faults and is without any blemish and beyond any allegation: 


oe Gey SIGE SSS all ay 250, SIGE 3 Ga A 
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All that is in the heavens and the earth gives glory to God. He is the Mighty 
and Wise. To Him belongs the dominion of the heavens and the earth. He 
only gives life and He only gives death, and He has power over all things. He 
is the First and the Last, the Apparent and the Hidden and has knowledge of 
all things. It is He who created the heavens and the earth in six days, and then 
sat on the throne. He knows all that goes into the earth and all that emerges 
from it and all that comes down from heavens and all that ascends to it. He is 
with you wherever you are and is aware of whatever you do. He has 
sovereignty over the heavens and the earth and to Him turn all affairs. He 


makes the night pass into the day, the day pass into the night and He has 
knowledge of what is concealed in the hearts. (57:1-6) 


10. Among the attributes of perfection, the attribute of tawhid occupies the 
most importance. It is this attribute of tawhid which is the most explained and 
emphasized upon by the Qur’an. So much so, the s#rah on which the last group 
of the Qur’an effectively ends directs the Prophet (sws) to declare the concept of 
tawhid openly before the people: 


Ce-y vy yy Safir D255 Sy Wy ata dln Sof al 5s 
Proclaim [O Prophet!]: That God is alone. He is with every one. He is neither 
anyone’s father nor anyone’s son; and there is none like Him. (112:1-4) 


All the efforts of the prophets of God revolve around establishing tawhid in the 
society. Every single word of its history narrated by the Almighty in the Qur’an 
testifies to this reality. Imam Amin Ahsan Islahi writes: 


... they are sent in this world so that they can take people out of the servitude 
of others and make them the servants of God purely. They should consider 
Him to be their Creator and their king and only serve Him and show their 
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obedience to Him alone and only trust Him. They should seek help solely 
from Him. They should thank Him only when they are blessed with favours 
and seek His help only when in distress. Both in fear and in hope, they should 
always look up to Him and they should consign themselves to Him. Their 
love should be subservient to His love and their liking should be subservient 
to His liking. They should consider Him to be sole and singular as regards His 
being, His attributes and His rights and in no way should associate any one 
with Him in these matters whether this associate be an angel, a jinn, a prophet, 
a saint, any other person or their own selves.” 


It is this importance of tawhid on account of which the Qur’an has explicitly 
stated that without adhering to it, no deed of a person is acceptable and if a 
person adheres to it, then there is hope that every sin may be forgiven. The 
Qur’an says: 


VS) CBI ab UL BAL oy oly OS OS GU Gao OY of Yak Y a oy 

(£A:£) dae 
God will not forgive those who [deliberately] set up partners with Him; lesser 
than this [sin] however, He will forgive any sin for anyone He [according to 


His law] wants to. And [in reality], he who associates partners with Him is 
guilty of a heinous sin. (4:48) 


The reason for this is that a person cannot remain persistent on his sin if he 
professes faith in tawhid, and if he happens to sin, he will find that the grace and 
blessing of God will induce him to repent and to seek God’s forgiveness. Such a 
person will surely turn to God and as such become entitled to be forgiven before 
the Day of Judgement. For this very reason, the Prophet (sws) is reported to have 
said that a person shall surely be granted Paradise if he adheres to tawhid. The 
Almighty will not cast such a person in the fire of Hell.“ 

The argument which nullifies polytheism is that no one has any basis of 
associating partners with God. At more than one place, the Qur’an has demanded 
from its addressees to present if they can any grounds for polytheism whether 
based on intellect or on divine sources. Only God Himself could have informed 
us if He had any associates or not and the only way to have knowledge of God’s 
will in this regard were the Divine books He revealed or the traditions and 
narratives which have been transferred generation after generation from his 
prophets and messengers. None of these contain anything which substantiates 
polytheism in any way: 





23. Amin Ahsan Islaht, Hagigat-i shirk-o tawhid, 1“ ed. (Lahore: Faran Foundation, 
1988), 310. 

24. Al-Bukhari, Al-Jami‘ al-sahth, 1044-1045, (no. 5967); Muslim, Al-Jami‘ al-sahth, 
34-35, (nos. 136, 138, 139). 
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va 2207 
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Ask them: “Have you reflected on those whom you worship besides God? 
Show me what have they created on this earth or do they have a share in the 
heavens? Bring me a scripture revealed before this, or some other vestige of 
divine knowledge, if what you say is true.” (46:4) 


Other arguments of tawhid which are cited by the Qur’an are also very sound 
and based on established facts derived from knowledge and reason. As examples, 
we shall present some verses here: 
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Your God is one God. There is no god but Him. He is the Compassionate, the 
Ever-Merciful. There is no doubt that in the creation of the heavens and the 
earth and in the alternation of night and day and in the ships that sail in the 
ocean with cargoes beneficial to man and in the water which God sends down 
from the sky with which He enlivens the earth after its death, dispersing over 
it all kinds of living beings and in the manifestations caused by the winds, and 
in the obedient clouds that are between the sky and earth — surely in these 
there are signs for men of intellect [to understand this reality]. (2:163-164) 


\er 


Imam Amin Ahsan Islahi writes: 


If one reflects on this verse, it becomes evident that it cites parallel, in fact 
opposing, elements of nature which at the same time display amazing 
harmony and unity in the overall service which they do for this universe. A 
perfunctory look at each member of the pairs the verse refers to shows that 
they are opposite to one another: the heavens and the earth, the night and the 
day, the ships and the seas. However, a deeper look shows that if from one 
aspect they seem opposite to one another, then from another they seem to 
complement one another for the over all benefit and well-being of this 
universe. Without the sky and its glowing suns and glittering stars, the earth 
would lose its liveliness and prosperity and in fact would cease to exist. 
Similarly, without this earth, who can tell, many stars and heavenly bodies 
would be gravely affected. Similarly, just as our life and that of other living 
things of this earth is dependent on the light, heat and freshness provided by 
the day, it is also dependent on the calm, peace and cool of the night. It is both 
night and day in unison which guarantee life on this earth. Look at the 
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astounding expanse of seas and oceans around us and the mountainous waves 
which build up in them and produce awe and dread; however, in spite of such 
dreadfulness and fright they may cause, how smoothly and slickly do ships 
and boats glide across them and link the trade, economy, culture, knowledge 
and technology — in fact every sphere — of various parts of our world. 


The next part of the verse mentions rain from the heavens which once again 
sustains life and vivacity and once again embellishes the surface of the earth 
with greenery and vegetation. The heavens, one can clearly, see are millions of 
miles away from the earth; yet the two are harmonious with one another and 
come together to produce all this. Hidden in the earth are treasures of flora and 
foliage but it is only after the heavens send down rain that this concealed 
treasure is revealed. Similar is the relationship between clouds and winds. 
Heaps and mounds of moisture laden clouds stand their ground unless strong 
winds push them and propel them to various parts which have been fixed for 
them. It is these winds which thrust them towards north and south and east and 
west. It is they who make them vanish from the heavens and then make them 
re-appear on the horizon when they want to. 


What then does a deep reflection on all these phenomena lead to? Is this 
world the battlefield of opposing and conflicting elements in which 
contrasting and divergent forces always seem to be at logger-heads with one 
another or does there exist an immensely wise and prudent force which reigns 
supreme over all these opposing elements and sagaciously uses them to create 
a systematic order and an over all purpose? Obviously, it is this second 
conclusion which one reaches after deeply observing this world. On further 
deliberation, one comes to the conclusion that this world has not come into 
existence of its own accord and nor the development it has undergone be 
regarded as automatic. If such was the case how could its conflicting elements 
have worked in harmony with one another to achieve a higher goal — the 
harmony and concord which is so evident in every part of this universe.” 


The Qur’an says: 

(EVEN) ace pall 3 ITAA 1 OL a US YT os Js 
Tell [them]: “If, as they claim, there were other gods besides God, they would 
surely seek to dethrone Him.” (17:42) 
Imam Amin Ahsan Islahi writes: 


The Idolaters of Arabia considered God to be the sovereign deity analogously 
on the basis of kings and rulers of this world; they also professed faith in a lot of 





25. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 401. 





Faith and Beliefs 106 
other deities about whom they thought that they had a share in this rule and 
would be able to procure the nearness of God for those who worship them and 
would also be able to have the desires and wishes of these worshippers fulfilled. 
This verse is a refutation of this baseless claim. They are told that if God had 
partners and associates as they think, then they, at some time or another, would 
have tried to rebel against Him and overthrow Him and the whole system of this 
world would have been disrupted. The implication is that the worldly kingdoms 
and kings, on the basis of which they have analogously set up partners of God, 
every now and then would get disrupted and geographically altered because of 
the rebellions and disputes from their courtiers; however, here no one can even 
point out a single instance in which, for example, the sun left its path or the 
earth its orbit. In another verse, this aspect is referred to in the following words: 
(VY:Y)) Gold abl Ul agi Lge ols °S (were there other gods in the sky and earth 
besides God, they would have become disrupted, (21:22)).”° 


At another place, the Qur’an says: 


SN Arey Teally CNG QU Co oe SIG Co oe J RLY a of Ff al 
2) SE ye Db A al oy la ale Se (A OS Say pty SG 
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Do you not see that whatever is in the heavens and the earth: the sun, the moon, 
the stars, the mountains, the trees, the beasts, and countless men — all prostrate 
before God? And there are many on whom punishment has become mandatory 


and He who is humiliated by God has none to honour him because God does 
what He intends [according to His law]. (22:18) 


Cited here is the argument in favour of tawhid which is testified by every 
object of this universe by its very existence. We have already alluded to the 
fact that every object of this universe in its nature has an Abrahamic 
temperament. The sun, the moon, the stars, the mountains and the animals that 
tread the earth all follow the divine law on which they have been created. 
None of them deviates from this law in the slightest manner. The sun whom 
some foolish people worship bears testimony from its very existence that it 
stands and bows before the Almighty every day. It raises his head at the time 
of sunrise and then stands before the Almighty till noon. After midday, it 
kneels before Him and at sunset prostrates before Him and remains in this 
state all night. It is to this reality which the waxing and waning of the moon 
and the rising and setting of stars point. The same is true for the mountains, 
trees and animals. Their shadows at all times stand, kneel or bow down before 
the Almighty and a little deliberation shows that such is the Abrahamic 
temperament of this shadow that it always remains opposite to the sun. If the 
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sun is in the east, the shadow will stretch in the west and vice versa. In other 
words, the shadow of every object from its very existence tells us that it is not 
the sun but its Creator who is worthy of prostration. 


This argument in favour of tawhid is more of a hint and is seldom grasped by 

logicians; however, for those who reflect on the universe, this hint has great 
27 

value. 


iii. Dealings and Practices 

The dealings of God with His servants and the manner in which He deals with 
them are called sunnatullah by the Qur’an. The Almighty says that these practices 
are permanent and unalterable. Consequently, for a true comprehension of God, 
just as knowledge of His attributes is essential, knowledge of His dealings with His 
creation is also essential. We shall now present the details of these dealings; 
however, before we do this, it is essential that certain premises remain clear in our 
mind at the very outset. 

Imam Amin Ahsan Islahi writes: 


1. The Almighty has created each person with a noble nature and has blessed 
him with the ability to discriminate good from evil and has given him the 
freedom to choose whichever of them he wants to. After that, his becoming a 
good or a bad person is dependent on his attitude and on the Almighty’s 
grace. If he tries to adhere to virtue, the Almighty’s grace impels him to virtue 
and if he adopts evil, the Almighty, if He wants to, leaves him to tread the 
path of evil. 


2. Issues on which the Almighty will hold a person accountable are those in 
which he has the freedom to choose and exercise his free will. People who do 
not have this freedom will not be held accountable by Him. This freedom to 
exercise one’s will has been granted by the Almighty and not something which 
a person possesses. Thus a person exercises his will while remaining 
subservient to the will of God. The Almighty, on the basis of His own will and 
wisdom, may not allow man to achieve what he intends; however, because of 
some reason which only His wisdom can encompass, if He does not allow a 
virtuous intention of a person to materialize, He does not deprive him of its 
reward; similarly, if He does not allow evil intent to materialize, then this does 
not mean that He will necessarily acquit a person in the Hereafter. 


3. Wherever the will of God has been mentioned in the Qur’an, it only means 
that except for God Himself no one has the power to stop Him from 
materializing it or to alter it in any way. It does not mean that His will is not 
subservient to justice and wisdom. The Almighty is wise and just and nothing 
that He does is devoid of justice and wisdom. Hence wherever His will is 
stated in the Qur’an, it must be considered to be subservient to the wisdom 
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and justice according to which He is running the affairs of this world. It would 
not be correct to assume that He would act contrarily to whatever practice He 
has initiated for Himself and to the justice and wisdom He has chosen for 
Himself. For example, the Qur’an says that God guides whomsoever He wills 
and leads astray whomsoever He wills. This statement does not mean that He 
does not adhere to any principle of justice and wisdom in giving guidance to 
someone or leading him astray; it only means that giving guidance to 
someone or leading him astray materializes in accordance with the practice 
He has set for it and no one has the power to change or break it. 


4. In the Qur’an, we find certain acts being attributed to God; however, the real 
objective in this regard, as referred to earlier, is not the attribution of these acts, 
it is their attribution to certain laws and principles on the basis of which these 
acts materialize. Because these laws and principles have been set by the 
Almighty, He has attributed the acts which emanate on the basis of these laws 
and principles to Himself at certain places in the Qur’an. For example, 
(2:7)) me 93 a) a si \ eh 5 Ab (and when they deviated [from the truth], God led 
away their hearts [from the truth], (61:5)) and (\ \+:1) ~ alate gal mers 4 
(We will turn away their hearts and eyes [from the truth], (6:110)). On such 
instances, the Qur’an also refers to the principle on the basis of which a 
certain act emanates. For example, words such as: “God only leads astray the 
defiant.” These insinuations are meant to direct the attention of the reader on 
the factual reality so that the apparent meaning of the words does not create 
any misconception in his mind. 


5. The eternal and all embracing knowledge of the Almighty does not negate 
any of the practices and laws set by Him. Undoubtedly, He knows from the 
very beginning whether a person will adopt the right path or go astray; 
however, besides this, He also knows that a person will adopt or reject the 
right path in accordance with the law of guidance prescribed by Him.” 


Two further things should remain clear as well: 

Firstly, certain things are attributed to God also because He is the first cause 
and nothing can originate or materialize without His will and certain things are 
attributed to us because at times we become worthy of them. The Qur’an thus 
says: 


JSP Bae LBL ia oy doe BL al oy 
U5 AN Gab AS bn Wiel Gus Odes OSE Y ¢ Sal NGG all we UY 
A= VA: £) hag aD AS Vy HEU BL Chal pad Bee oye Ooh 


And if they receive any benefit, they say: “This is from God.” But when evil 
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befalls them, they say: “This was because of you.” Tell them: “Everything is 
from God! [so whatever happens, happens with His permission].” What has 
come over these men that they are not prepared to understand a word? 
Whatever good befalls you is from God and whatever affliction comes your 
way is because of your own selves. [Their real ailment is that they doubt your 
prophethood; leave them aside] We have sent you forth as a Messenger and 
sufficient is God’s testimony [to this]. (4:78-79) 


While explaining these verses, Imam Amin Ahsan Islahi writes: 


... first those people are addressed who were attributing their successes to 
God and failures to the Prophet (sws). They are told that the actual reality is 
that both good and evil manifest with the will of God; without His consent 
nothing can come into being. The difference, however, is that good comes 
into being as a requisite of God’s mercy and evil comes into being because of 
man’s deeds. Viewed thus, evil is related to one’s own self. 


Here one must keep in consideration that God is an embodiment of good. He 
has created this world as a manifestation of His mercy. Hence to ascribe any 
evil to Him is against His noble attributes. Evil comes into being because of 
a person’s ill-use of his free-will. The Almighty has granted a person a 
certain sphere in which he has the freedom to exercise his will. This freedom 
is a great favour of the Almighty. It is on its basis that man occupies pre- 
eminence among other creations. It is on its basis that in the Hereafter, he 
will be held accountable and rewarded or punished accordingly. In the 
absence of this freedom, there would have been no difference between a 
human being and an animal. However, one thing that needs to be kept in 
consideration regarding this freedom is that it is not unlimited and 
unrestricted; as referred to before, this freedom is restricted to a certain 
sphere; and then, within this sphere too, it is subservient to the will and 
wisdom of the Almighty. Without His will and permission, a person cannot 
fulfil any of his will and intentions. Good intentions also materialize because 
of His grace and bad intentions also materialize because of the respite He 
grants. If the Almighty allows a certain evil intent to materialize, then this is 
attributed to God because it materialized because of His will and consent; 
however, from another angle it is an act of a human being because it was a 
product of his will. 


What must further be understood is that whenever the Almighty allows the 
evil of a person or a group of persons to become rampant in a society then this 
is because, at a collective level, some benefit or well-being of His creation is 
intended. At certain instances, giving such opportunity to evil to flourish is to 
test the righteous so that their weaknesses are done away with and their 
qualities are polished. At certain other instances, the reason is to leave the 
wicked with no excuse to deny the truth and to bring to an end their period of 
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respite. At still other instances, the Almighty creates circumstances so that 
what is hidden in the nature of people is revealed. Thus not only righteous 
deeds emanate from them as a result but evil deeds also emanate from people 
who have them hidden in themselves.” 


Secondly, the basis of the directive of good and evil, and right and wrong is 
that what is in accordance with the attributes of God and what is against them. 
We praise justice because justice is an attribute of God and for this reason its 
liking has been ordained in our nature. No doubt, this directive is relative as such 
but is also eternal because the attributes of God are eternal. Furthermore, there is 
no clash or conflict between these attributes so that the Almighty on one occasion 
wills something which is in accordance with His attributes and at another wills 
something else which is in conflict with them. In all circumstances, He fully 
adheres to justice: 


Sod ysl WY Lhaly WG Ld Sf SSG yo YW 
(VAY) 
God bears witness that there is no god but He, and so do the angels and people 


[in this world] who have true knowledge. He is fully adherent to justice; there 
is no other God; [He is] the Mighty, the Wise. (3:18) 


Imam Amin Ahsan Islahi writes: 


... the reference that God is adherent to justice is a very important constituent of 
faith and so close it is to the essence of Islam that one can say that it is in fact 
Islam. The importance it occupies requires that some points delineated by my 
mentor Imam Hamid al-Din al-Faraht in this regard be stated here so that people 
who intend to deliberate on the philosophy and wisdom of religion are able to 
benefit from them: 


1. The word iman originates from the verbal noun amn. This, in other words, 
means that believing in something and adhering to it is ingrained in the very 
nature of man. As an obvious consequence of this, it is essential that a person 
must have a deep conviction on the existence of God. However, this 
conviction can only be achieved if a person believes that intellect is primarily 
meant to guide him and not to misguide him. It should be accepted, in other 
words, that intellect by its nature is a barometer of justice within a person. 
This premise necessarily leads to another conclusion: human nature is created 
by the Almighty on the principles of justice and equity. The reason for this is 
that the Almighty being an embodiment of justice and equity holds justice and 
equity very dear and is also One who wants to establish justice and equity 
everywhere. All these conclusions are a logical consequence and are in fact 
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self-evident. It is evident from this discussion that one cannot verify the 
veracity of something unless the Creator is regarded to be an embodiment of 
truth and justice. From this fact, all the actions and deeds which emanate from 
God are regarded to be just and the way this fact is validated through intellect, 
it is also validated through universal truths. An explanation of this compact 
premise is that the Almighty has ingrained piety in human nature and made 
hearts inclined to relish and accept it. In such a situation, how is it possible for 
us that we like piety and not regard God as someone who likes piety. How can 
we regard our liking for the truth to be true if we are not satisfied with the 
liking for the truth of our Creator. We want to please Him by doing a good 
deed because we are satisfied that He is pleased by a good deed. We ascribe 
good attributes to Him because in liking these attributes we are fully 
convinced of the veracity of our nature. 


2. The foundation of faith is love for God. We profess faith in a being whom 
we love, whom we want to please and from whom we have high hopes and 
expectations. This is not possible unless we are certain that it is absolutely 
impossible that He be unjust and oppressive. He will grant His favours to those 
who will obey Him and punish only those who are worthy of punishment. It is 
against human nature to love an unjust and oppressive master. 


3. If one deliberates on the favours and blessings of the Almighty, the 
foundation of the requirement of professing faith in the Almighty which 
emerges in human nature is gratitude. This gratitude becomes mandatory 
when one accepts that it is the right of the Creator Who has bestowed these 
favours on us and a requisite of these favours. It is this very reality on the 
basis of which the Qur’an has called shirk (polytheism) as zulm (injustice) and 
iman as gratitude. Owing to this very reason, the basis of a person demanding 
his rights is necessity of justice. This is a self-evident reality of shari‘ah and 
law. On these very grounds, the basis of every shari‘ah is justice and fairness. 


4. The consequence of faith is obedience to God and the consequence of 
obedience to God is the pleasure of God. In every deed and act which is done, 
there is a similar relationship of causation which the Almighty has established 
through His commands and directives and has guided us in various ways 
towards it, and since we have full conviction on these results of deeds, hence 
while relying on His promises we obey Him. If we do not have faith on the fact 
that God honours His promises, all basis of deeds will be razed to ground and 
all reliance will remain on either of the following two things: like the Christians 
on the false notion of intercession, which totally depends on Christ, whom they 
worship as a deity and love more than God Himself or like the Jews on their 
deviation from the truth and their short-sightedness: they abandoned their ship 
to the winds and because of their arrogance and pride did not remain content 
with the judgement of God as if to them there was no principle before God to 
discriminate good from evil. To protect oneself from going astray in this 
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manner, it is essential that one has full conviction that God adheres to justice 
and every directive and promise of His is true, as specified by the Qur’an: 
(\ Vor Yass Be GU Gis © 455 (fulfilled was the word of your Lord in truth 
and in justice, (6:115)).° ~ 


Following are the sunan (practices and dealings) of God: 


(1) Tests and Trials 

God has created this world for trial and test. Every single person on this earth 
faces these trials and as such His practice of putting mankind through trials is a 
universal phenomenon. Whatever is ingrained in human nature comes to surface 
because of these trials; the secrets of the inner personality of a person are 
revealed through these very trials and the levels attained by a person in his 
ideologies and in his deeds are ascertained through these very trials. The Qur’an 
says that life and death have been created for the very purpose of judging that 
who among mankind adopts a rebellious attitude towards his Creator and who 
leads a life according to the liking of his Creator. No doubt, the Almighty has 
knowledge of everything; however, He has set the practice for Himself that He 
does not merely reward and punish people on the basis of His knowledge; on the 
contrary, He does so on the basis of their deeds. For this very purpose, He has 
implemented the system of trial on this earth: 


CY yy 53a Gall 585 See Los sf sys tay eh le Goal 
[He] Who created death and life that He might test you as to which of you is 
best regarding deeds. And He is also Mighty and Forgiving. (67:2) 


The circumstances of sorrow and happiness, poverty and affluence, grief and 
joy which befall a person in this world are governed by this very practice of God. 
Through such circumstances, the Almighty tests His servants and differentiates 
the good among them from the evil. When He blesses someone with affluence 
and status, He tests whether such people will remain grateful to Him or not, and 
when He afflicts someone with poverty and hardships, He tests whether such 
people will remain patient or not: 


(YOrY\) Ogee i “eN as wy ide WS lls 
And We ate inflicting you with sorrow and happiness to test you, and to Us 
shall you return. (21:35) 


Writes Imam Amin Ahsan Islaht: 


... He gives wealth and status to some people to see if they become grateful, 
humble and obedient on this favour or end up proud and arrogant, pompous 
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and conceited and ill-treat the poor and do not spend on others from what God 
has blessed them with. Similarly, He deprives some people of wealth to see if 
they remain patient in such circumstances, are thankful for what they have, 
are satisfied with their fate and remain honourable in their hardships or in 
frustration and disappointment end up in despair and dejection, show 
discontent on their fate, become angry with God and live a life of misery as a 
result. 


All these facilities and provisions with which this earth is endowed with are 
meant to test man. These provisions, in other words, are not provided to him for 
his indulgence and pleasure; they are a means to try him. By providing them to 
man, the Almighty is judging whether a person seeks the comprehension of His 
Creator and in this way attains success in the Hereafter or loses his way by 
indulging in them: 


(v: VA) Us OSE Re ays I aes ot Le & see 
We have decked the earth with whatever is in it so We can test them that whe 
is the best regarding his deeds. (18:7) 


Imam Amin Ahsan Islahi writes: 


. this world is a place of trial and test. In it, God is testing that who while 
using his intellect and brains seeks the Hereafter, and who while following his 
desires ends up seeking this world. For the purpose of test, God has adorned 
the face of this earth with make-up that is deceptively pleasing to the eye. 
There is great lure and attraction in wealth and children, in orchards and 
gardens, in fields and crops, in cars and villas, in buildings and castles, in 
positions of high social and political status of this world. All its pleasures are 
at hand and easy to attain while its pangs are hidden. On the other hand, all 
the successes of the Hereafter are as yet concealed from the eyes, and those 
who seek them are immediately faced with a lot of hardships in this world. 
Indeed this is a severe trial. Not every slave to his passions can come through 
it. Only those will sail through it who are perspicacious enough not to be 
misled from these worldly lures which may attempt to deceive them in one 
guise or another and are never prepared to lose the favours of the Hereafter by 
getting caught in the lures and attractions of this world.” 


These are the details of the law of trial and test that is generally faced by 
human beings. A specific form of this law comes into play in the times of the 
rusul (messengers) of God. At the behest of the Almighty, their propagation 
culminates in the worldly Judgement of their addressees and those who claim to 
profess faith in these messengers are, during the course of this propagation, put 
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through certain trials and tests which are generally not faced by others. 
Consequently, the Qur’an says: 


Ai Eo lS oy Cpl US aly oat U By OT ai of 8 of FC 

(PEAY ay GestS BAGS igacce oll 
Do people think that once they say: “We believe [in the rasiul],” they will be 
left alone and not be tried even though We [similarly] tried those who lived 


before them. So God will surely set apart the truthful, and He will also surely 
set apart the liars. (29:2-3) 


Once the messengers of God communicate the truth to their addressees to the 
extent that they are left with no excuse to deny it, this test manifests itself to isolate 
and separate the believers from the disbelievers before the latter are punished. The 
words: (¥ :¥ 4) Gy3tS) Saks pie es) 4 {4 (so God will surely set apart the 
truthful, and He will also surely set apart the liars) of the above quoted verse refer 
to this very reality. The implication is that before the judgement is delivered it is 
clearly known where each person stands. At certain other places in the Qur’an too, 
this law and practice of God is mentioned with similar emphasis: 


ca zbeall st lady i's Jt oy as goals Sl oy Bote oN ghd 

(VON 1 00 2) Oger! a] LG UU NIG ee UT NY Gl 
And We shall test you with some fear and some famine and some loss of 
property and life and some loss in produce [from the fields]. And [O Prophet!] 
Give glad tidings [of success in this world and in that to come] to those who 


persevere [in this cause]. [Those] who when afflicted with some calamity say: 
“We belong to God, and to Him [one day] we shall return.” (2:155-156) 


(2) Guidance and Error 

In this trial, man has been asked to guard himself from going astray and 
consciously adopt the guided path. The Qur’an has informed us that this guidance 
is found in the very nature of a person. Moreover, once a person attains the age of 
intellectual maturity, the signs of the heavens and the earth around him direct his 
attention to this guidance. If a person values and treasures this guidance and 
benefits from it and is grateful to his Lord for it, it is the practice and law of God 
that He increases the glow of this guidance and creates in a person a further 
desire for this guidance, and as a result of this induces in him the urge to benefit 
from the guidance brought by the prophets of God: 


(Yo: VE) pole sigh J Ay a Jue Any Lo pial eld ops 0d Si og gets 
Light upon light. God guides to His light whom He wills. [This is a parable] 
and God cites parables to mankind [for their guidance], and God has 
knowledge of all things. (24:35) 
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CV VIEY) pal af AUT, Cab 8515 (OS) CNG 
And those who are guided, He will increase their guidance and also grant 
them their share of piety. (47:17) 


This can be called culmination of guidance and the Qur’an has stated with full 
clarity that without the will of God, even a desire for obtaining it is not produced 
in a person. This will of God is also related to this law of guidance of His. God is 
aware of everything and is also wise: He gives this favour to only those who 
accept the guidance ingrained in their nature: 


Wale ols At oy} a slay oF | O pls Uy th oy J ied oa nb ols 3} 
(HY=VA Vy I UIGe Ba! Sef Galata od el Le J SS 
This [Qur’an] is only a reminder. So whoever wishes should take the path 
leading to Allah and you do not wish [O People!] until Allah so wishes 
[according to His law]. Indeed, Allah is All-Knowing, Wise. He admits into 
His mercy whomever He wishes [on the basis of this knowledge and wisdom]. 


And for the wrongdoers, He has prepared a grievous punishment. (76:29-31) 


If a person decides upon evading this ingrained guidance, refuses to use his 
intellect, and deliberately deviates from the truth, then in the words of the Qur’an 
this is zulm (wronging the soul) and fisq (defiance), and the Almighty never 
guides a person who continues to wrong his soul and persists in defiance and He 
leaves him to wander in the darkness of error and misguidance: 


(Ve ths) Ogle V Guill le SN Peg all oa Vi aed of i ols 
And it is not possible for anyone to profess faith [in the Prophet] except by 
God’s permission. [This permission is only granted to those who use their 
intellect] and those who do not use their intellect, He puts on them the dirt of 
[error and misguidance]. (10:100) 


The consequence of such behaviour is that the obduracy, stubbornness and 
selfishness of such wrong-doers increase and they are deprived of the ability to 
think and understand in the right way. A state reaches when the Almighty seals 
their hearts in retribution of this wrong behaviour: 


ween LE gi gl cle aU) ge Ogee U ade aS al agi hill gale cle Ly a Guill O! 

(VV Y) abet Clie war a gle wh jlail ey 
Those who have decided to reject [this Book], it is the same to them whether 
you warn them or not; they will not believe. Allah has [now] set a seal on 
their hearts and on their ears [in accordance with His law], and on their eyes is 
a veil and great is the penalty that awaits them [on the Day of Judgment.] 
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(2:6-7) 


At another place, the words are: 


70k vor 


eer ay fg Lag Boe aca we : tet, eee gh 


(VA 14454) Opa Seth 
And these people keep solemnly swearing by God that if a sign comes, they 
will definitely believe in it. Tell them: “Signs are with God” and how will you 
know that even if signs come they will not believe and [in retribution of this 
sin] We will turn away their hearts and eyes [from the truth] since they 


refused to express belief at first and We will let them wander about in their 
wrongdoing. (6:109-110) 


Imam Amin Ahsan Islahi writes: 


.. this is a mention of the practice of God according to which some are blessed 
with faith and some deprived of it ... people who deliberate on the innumerable 
signs which are found in this world and in the world within their own selves and 
with their heart and soul adhere to the obvious consequences of this deliberation 
are blessed with faith. On the other hand, people who in spite of witnessing all 
these signs turn deaf and blind to them and take to narcissism and remain 
caught up in their desires and do not open their eyes even after persistent 
reminders by the Qur’an and the Prophet (sws), their hearts and eyes are turned 
away from the truth by the Almighty as a result of which they are deprived of 
the correct vision and understanding. After this, the greatest of signs and 
miracles have no effect on them. The practice of God is that the hearts and 
thoughts of people who instead of looking straight and walking in the right 
direction look crookedly and walk in the wrong J direction are rendered warped 
and crooked. The Qur’anic verse: (°:7\) me 5 la Al] £15 fy eh Cb (and when they 
deviated [from the truth], God led away their hearts [from the truth], (61:5)) 
points to this very practice of the Almighty. Here, in the verse under discussion, 
while referring to this practice of God, Muslims are prodded that how do they 
believe that if such people according to their demand are shown a miracle they 
will become believers. If so, many signs which exist in the world around man 
and in that within him and towards which the Qur’an has pointed and explained 
their implications have failed to convince their hearts and set right their vision? 
How can another sign change and convince them? How can the veil which 
stretches across their vision today be lifted tomorrow and how can the blindness 
in them which today stops them from seeing such signs go away when a new 
sign is shown to them? The way they have been belying all signs throughout 
their lives will only make them belie another sign and the metamorphosis which 
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you see today in their hearts and eyes will play its role tomorrow also when 
they witness the sign.** 


(3) Beyond-Capacity Directives 

The Almighty never gives a directive to human beings in the shart ‘ah revealed 
by Him which is beyond their capacity. In all that emanates from God for human 
beings, it is always made sure that they are not burdened beyond what they can 
bear and whatever directive be given is given keeping in view human capacity 
and capability. Consequently, a person will not be held liable for sins done out of 
forgetfulness or misunderstanding or done inadvertently, and God’s only 
requirement of man is that he should follow His directives in both form and spirit 
with full veracity and honesty. Verses such as (YA1 :Y) Ges Yl Cad ali LS Y (God 
does not burden a person beyond his capacity, (2:286)) and other similar ones 
mention this very practice of God. However, this does not mean that if people 
adopt a rebellious behaviour, then too the Almighty does not burden them 
beyond their capacity. It is evident from the Qur’an that for reprimand and 
training or for punishment® or to show them the consequences of their evil 
deeds*® or to make them aware of their helplessness against the power of God,” 
people are certainly burdened beyond their means. 


(4) Rise and Fall of Nations 

Under the law of trial which has been mentioned earlier, just as God selects 
people to make them undergo a trial of patience or of gratitude, in a similar 
manner He also selects nations for this purpose. As a result of this selection, 
when a nation once rises among the comity of nations, the practice of God with it 
is that He keeps it on this position until it itself plunges into lowliness with 
regard to morality and knowledge. This is an unchangeable practice of God and 
when, after repeated warnings, He decides to humiliate and depose a nation no 
one can stop Him and no power of this world can help that nation against the 
Almighty. The whole history of mankind bears witness to this practice of God: 


ct wh Oy SSG Ne gt ods AUN SIGT NYG eel Ge yee SS od SRY all Oy 

CVVEVT) SIG cy 4593 
God does not change His dealing with a people unless they themselves change 
their characteristics, and when God decides to afflict them with a misfortune, 


none can ward it off. And for such people there is none who can help them 
against God. (13:11) 





33. Ibid., vol. 3, 140. 

34. In the verse (2:286) just quoted, the subsequent words are: “Lord! Do not lay on us 
a burden such as You Laid on those before us.” 

35. This is a very common subject of the Qur’an and can be seen at various places. 

36. The Qur’an, 68:42; 4:100. 

37. The Qur’an, 2:24. 
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Consequently, the Qur’an has said that this phenomenon of rise and fall shall 
happen with every nation of this world, and as a result some of these nations 
would be destroyed and others inflicted with great punishment. History tells us 
that first the Hamites and then the Semites were selected for this purpose and for 
the past five hundred years, the progeny of Japheth have been chosen for this 
purpose. These are last peoples on which history will be ending. The Qur’an says 
that after this the Day of Judgement shall come: 


° CE bee Gh Ree Soo se eee i Sagat Ge: ak Oi Sue HY ead 
SI 2 Hs ols te Le Ue ples 5 ala ox fo aS cos WAS oe Oly 
(OALVY) 1 ghana 


And there is no nation which We shall not destroy or sternly punish before the 
Day of Judgement. That is decreed in the Book of God. (17:58) 


(5) Divine Help 

When the Almighty entrusts a person or a group with any of His missions and 
asks them to achieve it, then He also provides His help to them. This mission can 
relate to propagation of His message and it can also relate to jihad and warfare. 
Many verses such as (£V :¥+) ca ube ps ie GS Os” (helping the believers is 
incumbent upon Us, (30:47)) clearly say that the Almighty has held it mandatory 
on Himself to help the believers who have taken up such a mission: 


(V:£Y) SXalasl eee Spal alicty ait Ofte adh UN 
Believers! If you help God, God will help you and strengthen you. (47:7) 


This help does not come randomly. It is based on a rule and it comes in 
accordance with it. Its details are given in a forthcoming chapter of this book: 
The Shari‘ah of Jihad. However, here this much should remain clear that what 
makes a person worthy of help is perseverance and piety. The Qur’an says that 
when in the battle of Uhud the Prophet (sws) in order to raise the morale of his 
people told them that the Almighty will help them with three thousand angels, the 
Almighty endorsed his proposal and out of His grace even increased this number 
by two thousand; however, at this instance, the Almighty clearly said that the 
promise of this help is dependent on the condition that Muslims should show 
perseverance and abstain from showing disobedience to God and His Prophet 
(sws): 


a aan ee, ee vb ot ot 1% 7 0 of oY & Be 6 Mae Fo gy oe 
ISN Ge GY Lass SL) oS ates Js IP ot oS oly | gas 4 BE a O} sh 

(\VerT) Cant 
Yes! If you persevere and are fearful of God, and your enemies launch an 


attack on you at this very moment, God will help you with five thousand 
angels who will be marked with specific signs. (3:125) 
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(6) Remorse and Repentance 

If a person commits a sin, there exists a chance for him to repent. The 
Almighty has asserted (The Qur’an, 6:54) that He has made mercy incumbent 
upon Himself, and therefore He never punishes people who after sinning repent 
and mend their ways. In this regard, the rule is that if people repent immediately 
after they commit a sin the Almighty definitely forgives them; however, He does 
not forgive people who deeply indulge in sin all their lives and when they see 
death approaching start to repent and seek forgiveness from the Almighty. 
Similarly, He also does not forgive people who deliberately deny the truth if they 
continue on this denial till death. This practice of God regarding repentance has 
been mentioned in the Qur’an in the following words: 


mele an ¢ er Tommy fn Ose ile pall Bes Cal a pare) Us) 
Ju ts yall ais! ——_ 34 a elton] oes eal ree) cid se Lule An Os 

(VA-VV i 8) Gall lie w4i Wasi oe Sof Suis pean Vy ow eg A 
God’s responsibility is to forgive only those who commit a sin while being 
overwhelmed with emotions and then quickly repent. It is they who are 
forgiven by God. God is all-knowing and wise. But He will not forgive those 
who sin all their lives and, when death comes to them, say: “Now I repent!” 


nor those who die as disbelievers. It is for these whom We have prepared a 
grievous punishment. (4:17-18) 


(7) Reward and Punishment 

In the Hereafter, reward and punishment is a certain reality; however, it is 
evident from the Qur’an that at times this reward and punishment also takes place 
in this world. This lesser judgement is a prelude to the greater judgement which 
will take place in the Hereafter. The various forms of this reward and punishment 
which the Almighty has spelled out in the Qur’an are: 

Firstly, people who are only after this world, live and die for it and are absolutely 
indifferent to the Hereafter are given whatever worldly benefits the Almighty 
wants to give them, and then their account is settled by Him in this very world and 
they are rewarded or punished right in this world on the basis of their deeds: 


(V82)) ORS Y Ue BG Les ILS! et) GY GS 5 UL SL LS OS op 
We recompense in this world the deeds of those who desire the life of this 
world with all its finery, and they are not given less in it in any way. (11:15) 


Secondly, those who reject their respective rasiul (messenger) even after being 
communicated the truth to the extent that they are left with no excuse to deny it 
are punished in this very world and those who profess faith in him are embraced 
by the blessings of God from all sides: 
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And for each nation, there is a rasul. Then when a rasul comes to a nation, 
their matter is decided with justice and they are not wronged. (10:47) 


This is an unchangeable practice of God. The accounts of the people of Noah 
(sws), Lot (sws), Shu‘ayb (sws), Hiid (sws) and Salih (sws) besides those of other 
prophets which have been narrated in the Qur’an are a tale of the lesser days of 
judgement that took place in this world. In human history, such a lesser day of 
judgement was set up for the last time for the people of the Prophet Muhammad 
(sws): 
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And whenever We sent a prophet as a messenger to any city We tested its 
people with hardships which were financial and which afflicted their persons 
so that they adopt humility in their supplications. Then We changed their 
adversity to good fortune so that when they had prospered a lot they said: 
“Good and bad days also befell our fore-fathers.” At last we seized them 
suddenly and they were caught unaware. And had the people of these cities 
professed faith and remained God-fearing, We would have showered upon 


them blessings from the heavens and the earth. But they rejected, and We 
seized them in retribution of their misdeeds. (7:94-96) 


Thirdly, the Almighty has promised the progeny of Abraham (sws) that if they 
adhere to the truth, they will lead all nations of the world and if they deviate from 
it, they will be deposed from this position and will have to face the punishment of 
humiliation and subjugation. The words (¢+ :¥) — oe ey) ses |351 (keep my 
covenant, and I will keep yours, (2:40)) refer to this very covenant of the Almighty 
with the Israelites. The warning sounded in the words (A :\ Y) Uis wile o! (if you 
do it again, We would also do it again, (17:8)) also refers to this. All the books of 
the Bible mention the details of this covenant. 
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And recall when Abraham was put to trial by His Lord in a few things and he 

fulfilled them. He said: “I have decided to appoint you the leader of 

mankind.” “And what of my descendants?” asked Abraham. He replied: “My 

covenant does not apply to the evil-doers.” (2:124) 
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It is this very promise of the Almighty which is specifically mentioned for the 
Israelites in the following verse: 
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And if they adhered to the Torah and the Gospel and that what has been 
revealed to them from their Lord, they would have received the sustenance [of 
their Lord] from above them and from beneath their feet. [No doubt], there is 


one group among them who is righteous but those whose deeds are evil 
abound. (5:66) 


It is recorded in Deuteronomy (28:1-25): 


If you fully obey the Lord your God and carefully follow all his commands I 
give you today, the Lord your God will set you high above all the nations on 
earth. All these blessings will come upon you and accompany you if you obey 
the Lord your God: You will be blessed in the city and blessed in the country ... 
The Lord will grant that the enemies who rise up against you will be defeated 
before you. They will come at you from one direction but flee from you in 
seven ... Then all the peoples on earth will see that you are called by the name 
of the LORD, and they will fear you ... The Lord will make you the head, not 
the tail. If you pay attention to the commands of the Lord your God that I give 
you this day and carefully follow them, you will always be at the top, never at 
the bottom ... However, if you do not obey the Lord your God and do not 
carefully follow all his commands and decrees I am giving you today, all these 
curses will come upon you and overtake you: You will be cursed in the city and 
cursed in the country ... The Lord will cause you to be defeated before your 
enemies. You will come at them from one direction but flee from them in 
seven, and you will become a thing of horror to all the kingdoms on earth. 
(Deuteronomy 28:1-25) 


2. Belief in the Angels 
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Gratitude is for God only, Creator of the heavens and the earth, He who has 
made the angels as messengers, with two, three or four wings. He increases His 
creation according to His will. Indeed, God has power over all things. (35:1) 


3 ae as 


The beings through whom the Almighty sends down His directives for His 
creation are called angels. The Qur’an uses the word ao (al-mald’ikah) for 





Faith and Beliefs 122 
them, which is a plural of the word es (malak), and the word £4 (malak) itself 
has sprung from !S% (mal’ak). The word means “a messenger”. In the above 
quoted verses, the Qur’an itself has alluded to the fact that the word mala’ikah 
has been chosen for them to connote this very meaning. Consequently, it is 
evident from the Qur’an that it is through the angels that communication between 
this world and the one beyond it is established, and the Almighty is running the 
affairs of this world through them. The way this is done is that whatever directive 
they receive from the Almighty is implemented by them as His obedient 
subordinates. Their own intention or exercise of authority is not involved in this 
process in any way. They are an embodiment of obedience and are busy all the 
time in glorifying Him and in celebrating His praises and never disobey Him in 
the slightest of way: 
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And they are not defiant to the slightest and fear their Lord, Who is above them 
and do exactly as they are bidden. (16:49-50) 


While explaining the reasons for which man has been asked to profess belief in 
the angels, Imam Amin Ahsan Islahi writes: 


... an inseparable part of faith in divine books and in prophets is faith in the 
angels. Without believing in the angels, the channel between God and His 
prophets is rendered ambiguous and unclear. This ambiguity not only 
conceals an important step in the means of communicating guidance and 
knowledge, but is also responsible in leading mankind astray in matters of 
divine guidance. Mankind has always acknowledged that there is a God and 
has also conceded that if there is a God, then He should inform them of His 
likings; however, when He does not come before us face to face and we are 
not able to directly view Him, then the question arises about the means 
through which He communicates His guidance and directives to His creatures. 
If for this purpose, He selects certain outstanding individuals, who are called 
prophets and messengers, then the same question also arises about them: How 
does He communicate His directives to them? Does He come face to face 
with them or adopts some means for this purpose? The answer to this question 
is that the means through which God communicates with His creation is wahi 
(divine revelation), which He sends down through His angels, in particular, 
the exalted angel, Gabriel. These angels are the noblest and most superior of 
God’s creatures. They have the ability to directly acquire wahi from the 
Almighty ... it is because of this strong connection of the angels with 
prophets and divine revelation that in order to profess faith in the prophets of 
God and in His books, it is essential that faith be professed in them as well. 
They are entrusted with the responsibility of communicating between God 
and His prophets and messengers and viewed thus they are essential as they 
are the only creatures which are able to have equal communication with both 
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this world and the one beyond it. Because they are made from light, they are 
able to bear the glow and radiance of God and because they have been 
created, they are also able to maintain communication with human beings. 
Except for them, no creature can attain this level of nearness with the 
Almighty. Hence it was deemed necessary that besides professing faith in 
prophets and messengers, faith should also be professed in messengers who 
can mediate and communicate between God and His messengers.*® 


The responsibilities of the angels which the Almighty has mentioned in the 
Qur’an are the following: 


1. They implement the directives of God among His creation: 
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In that [night], descend the angels and the Spirit by the permission of their 
Lord with commands in all affairs. (97:4) 


2. Just as they descend with the directives of God, they also ascend upwards to 
be in the presence of God: 
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The angels and the Spirit ascend towards Him in a Day the measure of which 
[according to your calculation] is fifty thousand years. (70:4) 


3. They reveal the messages of God to His prophets: 
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He sends down the angels with the revelation of His directive to those among 
His servants whom He chooses to warn people: “There is no god but Me: 
therefore fear Me.” (16:2) 


It is evident from the Qur’an that it is generally Gabriel who brings down the 
revelations. He occupies the highest status among the angels and is the most 
favoured one as well. He can directly access the Almighty, and no one can come 
between him and the Almighty. The Qur’an has also called him powerful, 
trustworthy and one who is obeyed. This means that he is fully capable and able 
to carry out all responsibilities entrusted to him. Hence, there is no possibility 
that any other power or evil spirit influence or over-awe him or convince him to 
betray God or that he himself mix up or make mistakes in the revelations given to 
him. He has been safeguarded from all these shortcomings by the Almighty. The 
Qur’an says: 





38. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 1, 423. 
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He is taught by one who is powerful and mighty. He stood on the uppermost 


horizon; then, drawing near, he came down within two bows’ length or even 
closer, and revealed to his servant that which he revealed. (53:5-10) 


4. They write down and preserve the words and deeds of human beings: 
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Whereas appointed over you are guardians, noble scribes. They know what 
you do. (82:10-12) 


5. They descend with glad tidings and punishment for people: 
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And our messengers came to Abraham with glad tidings. They said: “Peace be 
to you!” Abraham answered: “Peace be to you too!” Soon he brought them a 
roasted calf [to serve them]. But when he saw their hands being withheld from 
it, he felt strange and a little afraid of them. They said: “Have no fear; we 


have been sent forth to the people of Lot [to mete out punishment to them].” 
(11:69-70) 


Another thing which is incidentally evident from the above verses is that angels 
can assume the form of human beings and in spite of this do not require food for 
their sustenance and are free from such wants. 


6. They remain busy in glorifying and exalting the Lord and pray to Him for 
the forgiveness of those who inhabit the earth: 
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And the angels give glory to their Lord, celebrating His praises and seek 


forgiveness [from Him] for those on earth. Pay heed! Surely it is God Who is 
the Forgiving One, the Merciful. (42:5) 


7. They claim the souls of people: 
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Say: “The angel of death in charge of you will claim your souls. Then to your 
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Lord shall you be returned.” (32:11) 


8. They are the companions of the faithful both in this world and in the 
Hereafter and give them glad tidings of Paradise at their death: 
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As for those who said: “Our Lord is God,” and remained steadfast on this, 
angles will descend to them [with the glad tidings]: “Fear not and grieve not 
and accept the glad tidings of the Paradise you used to be promised of. We 
were your companions in this world and [now] we are also your companions 


in the Hereafter. And here you shall be given everything you desire and 
everything that you ask for.” (41:30-31) 


9. In the Hereafter, they shall be in the presence of God and shall be carrying 
His throne: 
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And you shall see the angels encircling the throne, glorifying and celebrating 
the praises of their Lord. (39:75) 
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And the angels will be at its borders and eight of them will on that Day bear 
the throne of your Lord over them. (69:17) 


10. They shall be in charge of Hell: 
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It [—Hell—] will be in the charge of stern and mighty angels who never disobey 
what God commands them and do exactly as they are directed. (66:6) 


It is implicitly evident from the Qur’an that the angels shall also be in charge of 
Paradise and its affairs. 

Besides referring to these obligations and responsibilities, the Qur’an has at 
several places negated the various erroneous concepts people had formed about 
them. Consequently, it was clarified that angels are not the daughters of God the 
way these foolish deem them to be; in fact, the angels are the near ones of God. 
They have attained this nearness not because they are able to have their way with 
God by influencing or cajoling Him but because they conform to every standard 
of serving and obeying Him. They cannot even take the initiative in conversing 
with Him unless He allows them to — what to speak of having their way with Him 
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in such a manner. Then whatever they are asked, they reply with all due respect 
and always speak the truth. They can neither intercede for someone nor take any 
step on their own; on the contrary, they always await the directives of God and 
tremble with His fear: 
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They say: “The Merciful has children.” [Certainly not] He is above this! In 
fact [these angels] are but His honoured servants. They never take the 
initiative in speaking to Him and in all circumstances obey His command. He 
knows everything what is before them and what is behind them and they do 
not intercede for anyone save those whom He accepts, and tremble in awe of 
Him. And whoever of them says: “I am also a god besides God,” So We shall 
punish Him with Hell. Thus do We reward the wrongdoers. (21:26-29) 


Imam Amin Ahsan Islahi writes: 


... human intellect has always been curious about the spirits that live in the 
world beyond and so vehemently has it remained in going after them that if it 
has not been able to lay hands on the truth in this matter, it has even adopted 
the most erroneous and flawed notions about it. The soothsayers and 
magicians of Arabia regarded the jinn, devils and voices from the beyond to 
be a means to communicate with the world beyond; the astrologers of India 
would try to unravel the secrets of the unknown world through the paths 
followed by heavenly bodies. The worshippers of Chinese temples would try 
to contact the unknown world by means of the spirits of their forefathers. The 
Qur’an negated all these unfounded means of communication with the 
unknown world and regarded knowledge gained through these means to be an 
amalgam of truth, and untruth and at the same time explained that the only 
reliable means of communicating with God is the angels who come to His 
messengers and whatever God asks them to deliver these messengers, they do 
so in its original form.” 


3. Belief in the Prophets 
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[O Prophet!] We sent our revelations to you the way We sent [them] to Noah 
and to the prophets who came after him; And We revealed [them] to 
Abraham, Ishmael, Isaac, Jacob, the progeny of Jacob, Jesus, Job, Jonah, 
Aaron, Solomon and We gave the Psalms to David. We have sent revelations 
to messengers whom we have mentioned to you earlier and to some 
messengers whom We have not mentioned to you and with Moses God had 
spoken, the way one speaks: these messengers who were sent as bearers of 
glad tidings and of admonishment so that after them people are left with no 
excuse which they can present before God, and God is Mighty and Wise. 
(4:163-165) 


People through whom the Almighty completed providing His guidance to 
mankind are called prophets. They were, in fact, human beings; however, the 
Almighty selected them for this purpose on the basis of His all embracing 
knowledge and wisdom. As such, prophethood is God-given and cannot be 
acquired through self-effort or training.“” The Qur’an has narrated the incident in 
which Moses (sws) was given prophethood. When he reached the valley of Sinai 
with his family on his way back from Midian, it was night-time. It was difficult 
to find one’s way in the dark and it appears that it was quite chilly too. 
Meanwhile, a darting flame was seen at a distance and perhaps no one except 
Moses (sws) observed it. He bade his family to stay where they were and himself 
expressed his desire to find out more about what he had seen and possibly bring 
back some fire to warm themselves or that if there were people there he would 
inquire from them the way to the fire. When he came near the place he had 
sighted the flame, he heard a voice say: “Moses! I am Your Lord, so take off 
your shoes; you are in the sacred valley of Tuwa; I have selected you for the 
responsibility of prophethood and messengerhood; so listen carefully to whatever 
is being revealed to you.” The Qur’an has told us that after this he was given the 
same message as was given to other prophets: 
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I am God. Indeed, there is no god but Me. So serve Me, and for My 
remembrance, pray with vigilance. The Hour is sure to come — but I will keep 
it hidden — [it shall come] so that every soul is rewarded for its labours. Thus 
any person who does not believe in it and yields to his desires should not turn 
you away from the prayer, lest you perish. (20:14-16) 


It is Moses’ (sws) distinction that God spoke to him. The incident of the first 
revelation to Muhammad (sws) has been mentioned in the Qur’an in Surah Najm. 
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It is evident from it that the position of prophethood was conferred on him 
through Gabriel, the exalted angel of God. The Qur’an says that on this occasion 
he appeared in his actual form on the higher horizon and the Prophet (sws) saw 
him with his naked eyes. He then came near him to instruct him and just as an 
affectionate teacher bends over his dearly loved student, he bent over him with 
great love and affection and came so close to him that he was within two bows’ 
length or even closer. Then he revealed to the Prophet (sws) whatever he had 
been directed to reveal: 
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He was taught by an Angel, mighty in power, towering in character, endued 
with wisdom — while he stood poised, being on the higher horizon. Then he 
drew near and came down within two bows’ length or even closer. The 
Almighty then revealed to His servant that which He revealed. (53:5-10) 
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These prophets were sent to every community. God had promised Adam (sws) 
that He would guide his progeny through guidance revealed by Him. This guidance 
was given to mankind through these very prophets. After receiving revelations 
from God, they tell what is the truth to people, give glad tidings to those who 
believe in Him and warn those who do not believe in Him of a dreadful fate. 
Consequently, at one place, while addressing the Prophet (sws), the Qur’an says: 
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We have sent you with the truth as a bearer of glad tidings and warnings and 
there is no community in which a warner never came. (35:24) 


The details regarding these prophets which have been mentioned in the Qur’an 
and which should be kept in consideration by everyone for professing faith in 
them are discussed in the following paragraphs. 


i. The Essence of Prophethood 

Prophethood is the selection of an individual for the purpose of communication 
with the Almighty. The Qur’an has informed man that he has been blessed with 
this honour in two ways: 

Firstly, communication from behind a veil. In this case, a person hears a voice 
but does not see who is conversing with him. God spoke to Moses (sws) in this 
way. He started to hear a voice from a tree in the valley of the mount Sinai but 
there was no one he could see.*! 

Secondly, through wahi. This word is used for revealing something in the heart of 
someone. This again has two forms: firstly, God directly reveals His message to the 
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heart of a prophet; secondly, He sends an angel and this angel reveals something to 
the heart of a prophet on behalf of the Almighty. This phenomenon can occur both 
when a prophet is awake and in a vision while he is asleep. In case of a vision, 
whatever is communicated is at times in symbolic form. The way revelations 
would come to Muhammad (sws) is described in various Hadith narratives. It is 
evident from them that in its most intense form, the sound of a ringing bell would 
precede the process of revelation. Such was the intensity of the whole process that 
he would be drenched with sweat even in the coldest of weather.” The Qur’an has 
specified that apart from this observation the nature of wahi is beyond the 
comprehension of man: 
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And they ask you about al-rih [- ie. the wahi —]. Tell them: “This al-rith is 
from among my Lord’s command. Little indeed is the knowledge given to 
you.” (17:85) 


Since revelations come to the prophets without any desire of their own and 
from the divine part of their soul, they are absolutely sure about their 
authenticity. However, at various occasions, for their own satisfaction the 
Almighty shows them extra-ordinary sights and experiences. An example of this 
is the Prophet’s journey from the Baytullah to the Aqsa mosque that occurred in a 
vision shown to him.*’ Such experiences also occur in real life. Following is an 
example of such an experience: 
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And he beheld him once again at the sidrah tree, beyond which no one can 
pass near which is the Garden of Repose. At that time, the sidrah tree was 
covered with that which covered it. [His] sight did not wander, nor did it 


exceed the limit. [In such a manner], he saw some of his Lord’s greatest signs. 
(53:13-18) 


At one place in the Qur’an, all these ways of communicating with God are 
mentioned together: 
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And it is not the status of any mortal that God should speak to him except by 
revelation or from behind a veil or He sends a messenger and through His 
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permission, he sends revelation to him of what He wills. Exalted is He, and 
Wise. (42:51) 


It is evident from the words of the above verse that divine revelation is not sent 
to a prophet in the form of an idea or a thought; it is in the form of words which 
he hears, understands and preserves. These words and their style are however 
something which a prophet is already familiar with so that they are not 
incomprehensible and alien to him. It is for this very reason that both the words 
and meanings of a revelation are specific to a prophet depending upon his 
circumstances and abilities. 


ii. Need for a Prophet 

Just as a person has been given the ability to infer through parables and 
induction, to make a whole through components and then explain the components 
through the whole, to assimilate ideologies through what is obvious and to draw 
analogies from what can be felt through the senses for what cannot be felt, he has 
also be given the ability to distinguish between good and evil and to make a 
distinction between what is right and what is wrong and in fact he even has a 
comprehension of his Lord and His justice. We have already alluded to these 
abilities of man earlier. Thus a prophet is not needed to inform people of these 
things. All these are ingrained in his nature and innately found in him. The 
Qur’anic verse (4:163-165) which has been earlier referred to at the beginning of 
this section “Belief in the Prophets” shows that the need for a prophet did not 
arise to inform man of these things; it arose because of two other reasons: 

Firstly, for completion of guidance. This means that man be reminded of 
whatever is ingrained in his nature in concise form and of whatever he has known 
eternally and all its details be specified for him. In certain verses, the Qur’an has 
regarded this to be a completion of divine favour: 
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And We made these [prophets] leaders to give guidance at Our behest, and 
revealed to them to do pious deeds, show diligence in the prayer and give 
zakah. And they worshipped none but Ourself. (21:73) 


Secondly, for itmam al-hujjah. This means to awaken man from his slumber of 
unawareness and after providing the testimony of his intellect and knowledge 
provide another testimony through these prophets to such an extent that no one is 
left with any excuse to deny the truth: 
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“O Jinn and men! Did there not come to you prophets from among you who 
proclaimed to you My revelations and warned you of [your] meeting with this 
day?” They will reply: “We bear witness against our own selves” — And 
indeed, the life of this world deceived them and they testified against 
themselves that they were disbelievers — this was because your Lord does not 


destroy cities because of their oppression if their inhabitants are not aware of 
the truth. (6:130-131) 


iii. Identifying a Prophet (sws) 

The highest of human traits are personified in a prophet and his message is 
based on what is known and familiar to human nature. The fountainhead of all 
virtues is two things: remembering the Almighty and showing sympathy to the 
poor. A prophet is an embodiment of these virtues and urges others as well to 
adopt them. Whatever he says to people, conforms to the highest intellectual 
standard and what he says relates only to those things about which man can 
become indifferent or forgetful. Moreover, his prophethood is not something 
which can be acquired through self-effort. Hence, every right-minded person has 
no difficulty in recognizing him. If a person has a discerning mind and a vibrant 
heart, then the very person of a prophet is a miracle: 
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Tell them: “Had God pleased, I would never have recited this Qur’an to you, 
nor would He have made you aware of it. [It is His decision] because I have 
spent a life-time among you. Do you not use your senses?” (10:16) 


However, besides this, the Almighty blesses a prophet with potent signs which 
though may not induce his adversaries to openly acknowledge him but are 
enough to leave them with no excuse to deny his veracity. For this very reason, at 
one place, the Qur’an (4:159) has declared that every one from among the People 
of the Book of the times of Muhammad (sws) before his own death would 
profess faith in him. It is evident from the Qur’an that these signs are given to 
every prophet and their nature depends upon his times and circumstances. We 
shall mention a few of these in the following paragraphs. 

1. A prophet generally comes in accordance with the prediction of the prophet 
who precedes him and comes as fulfilment of this prediction. Viewed thus, he is 
not an un-introduced personality. People are familiar with him and also await 
him. It is known from the Qur’an (3:39) that the Prophet John (sws) foretold the 
coming of Jesus (sws) all over Jerusalem. It is evident from the Qur’an (7:157) 
that the predictions of the advent of Muhammad (sws) are mentioned both in the 
Old and the New Testaments. One of the primary objectives of the advent of 
Jesus (sws), according to the Qur’an (61:6), was to prophesy about the coming of 
an unlettered Prophet in Arabia. The Qur’an (6:20) has presented the fact that the 
scholars of the Israelites recognize it the way an estranged father recognizes his 
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son as a conclusive proof of its own authenticity. This means that they also fully 
recognized Muhammad (sws): 
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And this has been revealed by the Lord of the Universe with great care and 
attention. The faithful Spirit has brought it down into your heart so that you 
may become a warner to people in eloquent Arabic speech. It is also 
mentioned in the early scriptures. Is not this a sufficient proof for them that 


the scholars of the Israelites know him? (26:192-197) 


2. Whatever a prophet presents as the word and message of God is without any 
contradiction and inconsistency. Even the most ultimate of geniuses of this world 
like Socrates and Aristotle, Kant and Einstein, Ghalib and Iqbal, al-Razi and al- 
Zamakhshart cannot make such a claim about the works they have produced. 
However, the Qur’an has vehemently asserted about itself that there is not a 
semblance of contradiction in the philosophy and ideology it presents. Is it possible 
that for years a person should give speeches on a variety of topics in different 
situations and circumstances and when these speeches are compiled from the 
beginning to the end they form such a harmonious and congruous discourse that it 
has no contradiction of views and does not reflect any effects of mood change of 
the speaker and also does not depict any revision or change of views? Only the 
Qur’an has this characteristic: 
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Do they not ponder on the Qur’4n? Had it come from someone other than 
God, they would have found many contradictions in it. (4:82) 


Imam Amin Ahsan Islahi writes: 


... So sound and well-knitted is every idea of the Qur’an, both in its principle 
and in the corollaries of these principles that even the formulae of Arithmetic 
and Geometry are not as sound and well-knitted. So connected and linked are 
the beliefs it teaches that if any one of these beliefs is removed, the whole 
chain and sequence falls apart. The rituals of worship and other directives it 
gives spring from beliefs just as branches spring from a stem. The deeds and 
morals it instructs its followers to obey emanate from their principles in a 
manner natural and obvious consequences emanate from something. The 
system of life which comes into existence as a result of its overall teaching is 
like that of a lead-cemented wall in which each and every brick is attached to 
the other in a manner that it cannot be separated from the other except if a gap 
is created in the whole structure. 





44. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 2, 347. 
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3. A prophet is blessed with miracles from God. The Qur’an has specified that 
one of the reasons for which extra-ordinary miracles were given to Jesus (sws) and 
Moses (sws) was to authenticate them as Messengers of God. Consequently, after 
mentioning the staff of Moses (sws) and his white hand, the Qur’an says: 
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So, these are two clear signs from your Lord for the Pharaoh and his leaders. 
Surely, they are disobedient people. (28:32) 


No one can reject these miracles by pronouncing them as magic or trickery. The 
reason for this is that the reality behind such things is very much known to those 
adept in such disciplines and they too are compelled to acknowledge such 
miracles. In order to eliminate the influence of the miracles of Moses (sws) 
referred to above, the Pharaoh had adopted this very test. The Qur’an says that he 
sent for all the top-notch magicians of his country and presented them before 
people at a festival. He made this arrangement anticipating victory but when 
these magicians saw the staff of Moses (sws) consuming their spells they 
prostrated before him at once and declared their faith in the Lord of Moses (sws) 
and Aaron (sws). Since such faith is only produced when someone witnesses a 
reality through his very eyes, hence such was its strength that when the Pharaoh 
threatened to haphazardly cut their hands and feet and to crucify them on the 
trunks of palm-trees, these magicians, who a very short while ago were imploring 
for reward (the Qur’an, 7:113) from him, declared vehemently that after 
witnessing such a phenomenon they did not even care for their lives: 
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They replied: “We shall never give preference to you over the clear signs 
which have come to us and over the being Who created us. So do what you 
want. At best, you can only decide the fate of this life. We have professed 
faith in our Lord so that He forgives our sins and forgoes this sorcery you 


have forced us to adopt. God only is good and He only will remain forever.” 
(20:72-73) 


The miracle given to Prophet Muhammad (sws) to validate his prophethood is 
the Qur’an. When those who are aware of the stylistic features of Arabic 
language and of its literary tradition and also have a literary appreciation of the 
language read the Qur’an, they clearly feel that this could not have been 
produced by human beings. Thus, at more than one instance, it has challenged its 
addressees who do not regard it to be of divine origin and regard it to be a 
fabrication of Muhammad (sws) to produce just a single surah that can match the 
majestic style of the Qur’an. If, as they say, a person from their people can do 
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such a thing without any literary background, then they too should have no 
problem in doing this. 

This is a very amazing challenge thrown by the Qur’an. It meant that it is not 
possible for a human mind to produce anything similar to the Qur’an. This 
challenge related to the extraordinary uniqueness of the Qur’an with regard to its 
sublime style and eloquence. It required that they present a discourse in which, 
like the Qur’an, one could see God speaking in it; it should be a discourse that 
explains everything that is necessary for mankind and which was never explained 
by any human being; it should guide them in affairs in which there is no other 
means of guidance; a discourse on which our intuition bears witness, which is 
corroborated by established facts derived from knowledge and reason, which 
enlivens dead hearts the way rain enlivens desolate terrains, which has the same 
majesty and grandeur felt in each and every word by every person who knows the 
language of the Qur’an. 

History tells us that no one from among its addressees dared to face this 
challenge. The Qur’an says: 
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And if you are in doubt about what We have revealed to Our servant, then [go 
and] produce a single surah like it. And [for this purpose] also call your 
leaders besides Allah, if you are truthful [in your claim]. But if you cannot — 
and of a surety you cannot — then fear the Fire whose fuel is these men [who 


do not believe] and these stones also [whom they worship]. It has been 
prepared for these rejecters. (2:23-24) 


This Book of God is still with us. Fourteen centuries have passed ever since it 
was revealed. During this period, our world has undergone tremendous changes. 
Many ideologies and thoughts were presented by man only to be rejected by him 
later. Theories regarding man’s being and those regarding the universe around 
him were put forth every now and then. Each underwent a process of acceptance 
or rejection in various periods of time. His intellectual journey took him through 
various paths and destinations; however, this Book of God is the only book 
which is as unassailable and sound today as it was fourteen centuries ago 
regarding the various facts it presents and which have remained under academic 
discussion in the past two centuries. Knowledge and intellect helplessly 
acknowledged its superiority at that time the way they do today. Every statement 
it has given has stood the test of time. The world, in spite of its astounding 
scientific and academic discoveries, has failed to present a better alternative to 
the views it presents: 
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And We have revealed it with the truth, and with the truth it has come down 
and O Prophet! We have sent you forth only to proclaim good news [for those 
who believe] and to give warning [to those who deny]. (17:105) 


4. The Almighty informs a prophet of certain unknown things which are 
impossible to come into the knowledge of any other human being. One example 
of this is the predictions made by divine revelations which were fulfilled to the 
utmost. Some of these predictions are mentioned in the Qur’an and some in the 
Hadith narratives. Every student of the Qur’an is aware of the predictions 
regarding the supremacy of the Prophet Muhammad (sws) in Arabia, the 
conquest of Makkah and the people entering the folds of Islam in multitudes. 
Another great prediction made by the Qur’an was the victory of the Romans after 
being defeated by the Iranians. The Qur’an says: 
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The Romans have been defeated in a nearby land. But in a few years after this 
defeat, they shall become victorious. Whatever happened earlier, happened 
because of God’s directive and what happens later will happen because of His 
directive. And on that day, the believers will rejoice because of God’s help. 
He helps whomsoever He wants to and He is the Mighty and Ever-Merciful. 


This is God’s promise and God never goes back on His promise, yet most 
men do not know it. (30:2-6) 


When this prediction was made, then in the words of Edward Gibbon: “No 
prophecy could be more distant from its accomplishment, since the first twelve 
years of Heraclius announced the approaching dissolution of the empire.”* 
However, it was fulfilled at the very time it was meant to and in March 628 AD 
the Roman emperor returned to Constantinople with such splendour that four 
elephants were pulling his chariot and numerous people stood outside the city 
with lanterns and branches of olive to welcome back their hero. 

5. Prophets who are also designated as messengers (rusul) are a symbol of 
divine justice in this world and decide the fate of their people in this very world. 
The details of this premise are that if these messengers abide by their covenant 
with God, they are rewarded in this world and if they deviate from it, they are 
punished in this world. The result is that the very existence of these messengers 
becomes a sign of God and it is as if they witness God walking with these 
messengers on earth and administering justice. It is this situation which becomes 
the basis of passing judgement by the Almighty both in this world and in that to 





45. Edward Gibbon, The Decline and Fall of the Roman Empire, vol. 2 (New York: 
The Modern Library, n.d.), 788. 





Faith and Beliefs 136 
come. Consequently, the Almighty grants supremacy to these messengers and 
punishes those who reject their message: 
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And for each community, there is a messenger. Then when their messenger 
comes, their fate it decided with justice and they are not wronged. (10:47) 


iv. Prophets are Human Beings 

Prophets are human beings. Thus they come in this world, eat, drink, sleep, 
walk about, marry and die just as all human beings do. None of them was God, 
His incarnation, a deity or an angel. The Qur’an has clarified at a number of 
places that there is no difference between them and other human beings as far as 
their genre is concerned. The Qur’an has cited the demand of the addressees of 
Muhammad (sws) that if he is a Prophet of God, he should make for them houses 
of gold, generate for them canals and rivers, make the season of spring descend 
in their deserts, plant for them orchards of grapes and dates, release on them 
pieces of the heavens, bring God and the angels face to face with them, go to the 
heavens and bring back a written document for them. Though none of these 
demands was impossible for God to fulfil but He directed Muhammad (sws) to 
clearly tell his addressees that he was a human being and not a super human that 
such demands be made from him: 
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Say: “Glory be to my Lord! Am I not but a Messenger who is a human 
being?” And nothing prevents men from professing faith when guidance is 
revealed to them but the excuse: “Can it be that God has sent a human being 
as a messenger?’ Tell [them]: “Had the angels been walking about 
comfortably in the earth, We would have sent down to them an angel from 
heavens as a messenger.” (17:93-95) 


However, this does not mean that as far as their knowledge and personality, 
character and spirituality and qualities of head and heart are concerned, they are 
similar to common people. Certainly not! A study of their life and times shows 
that they are the cream of their nation, have exemplary qualities and epitomize 
human attributes. The Qur’an has told us that if their Lord pleases, He blesses 
them with special knowledge and power of judgement for this purpose: 


About John (sws), the Qur’an has said: 
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“O John! Hold steadfast to the Book of God.” And in His childhood We 
granted him the ability to make judgements and bestowed on him kindliness 


and purity, and he was a pious person and one who honoured the rights of his 
parents; he was neither arrogant nor rebellious. (19:12-14) 


About Moses (sws), the Qur’an has said: 
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And when he had reached maturity and grown to manhood, We bestowed on 
him knowledge and the ability to make judgements. [This was a reward of his 
qualities]; thus do We reward the righteous. (28:14) 


Not only this, the prophets of God are also blessed with the light of innate 
guidance — the light which every person has been blessed with — in its most 
ultimate form. They always keep its flame fully alight and shield it from the 
storms that arise within man’s inner-self. Thus before they are blessed with 
divine revelation from God, their heart and mind are very pure and the truth is 
already evident to them to a great extent. The Qur’an calls this state of their inner 
enlightenment as ay (bayyinah). It is evident from various incidents from the 
lives of the prophets that they present divine revelation as an evidence for this 
inner enlightenment and the vision they possess: 


About Noah (sws), the Qur’an has said 
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He said: “O my people! [tell me] if Iam on a clear evidence from my Lord and 


He has bestowed upon me a blessing of His own and you have not been able to 
see it, can we forcibly stick it on you while you are fed-up with it? (11:28) 


About Salih (sws), the Qur’an has said: 
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He said: “O my people! Have you ever thought that if I am on a clear 
evidence from my Lord and then He has also bestowed on me His grace, then 
who would protect me from God if I disobeyed Him?” (11:63) 


About Shu‘ayb (sws), the Qur’an has said: 
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He said: “O my people! [Tell me] if am on a clear evidence from my Lord and 
then He has also bestowed on me the gracious gift of wahi, [then what should 
I call you to except this?] and I do not wish to oppose you [and thus] do what 
I forbid you.” (11:88) 


v. A Prophet’s Nature 

A prophet stands at the zenith of human nature. It is evident from what is 
mentioned about their lives in divine scriptures that both anger and mercy are 
found in them. Anxiety and apprehension, grief and distress also touch them and 
they also experience longing and sorrow. They feel sad too and if they commit 
some mistake they also feel remorse. Like humble servants of God they too 
express repentance before Him and at times engage in emphatic debate and 
discussion with Him. They are equipped with such emotions in order to create 
harmony between them and their addressees before whom they proclaim the truth 
to the extent that they are left with no excuse to deny it and in order that these 
addressees are influenced by them. If, like the angels, they were devoid of such 
emotions, their message would not have influenced anyone. 

Not only this, besides being exemplary human beings, they are the most perfect 
individuals among their people. A study of their lives reveals that each prophet is 
the most outstanding person of his nation, a guardian of its cultural traditions and 
an embodiment of all its virtues. 

No doubt, he is devoid of all the vices of his nation; however, as far as its traits 
and characteristics are concerned, he is such a complete embodiment of them that 
both he and his people are like mirrors for each other: they can see themselves in 
each other. For this very reason, the Qur’an has said that if the Almighty had 
made the angels as prophets and messengers, He would have them human beings 
because without this there would have been no effective channel and means of 
communication between prophets and their people: 
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And if We had made a prophet an angel, We would have given him the 


semblance of a human and in this manner would have put them in doubt in 
which they now are in. (6:9) 


However, the matter of prophets — who only come to deliver the truth to the 
degree that no one among their people would be left with an excuse to deny it — 
is different to some extent. One example of this is John (sws) and Jesus (sws). By 
nature, they seemed more akin to angels; thus little did their people benefit from 
them. 


vi. Innocence of Prophets 
Only those people are chosen as prophets who are able to shield themselves from 
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the lures of their inner-self as well as those of Satan, guard themselves against sin 
and are the righteous and pious among their people. In, Surah An‘am, after 
enumerating many prophets, it is said (A124) Geeta ie ics (all of them were 
among the righteous, (6:86)). At another place, the words are: 
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And remember Our servants Abraham, Isaac, and Jacob: men of might and 
vision. We chose them for a special mission — reminding [people] about the 
Hereafter — and with Us they are counted among the best and the most righteous 


of men. And also remember Ishmael, Elisha, and Dht al-Kifl. [We chose all of 
them] and all of these were the best of men. (38:45-48) 


As a reward for exercising care and showing piety, the Almighty also protects 
them. It is clearly evident from what ensued between the Prophet Joseph (sws) and 
the royal lady of Egypt that even before being designated as a prophet if a situation 
arises in which it becomes difficult for him to shield himself, the Almighty does so 
with His special burhan (sign). This burhdn is the divine spark which is found in 
every human being. However, according to a divine law, in people who duly 
honour it and accept its guidance in the vicissitudes of life, it becomes stronger and 
brighter and in all delicate circumstances glitters and sparkles even more to light up 
the darkness that might come before the eyes. The result is that they are able to 
persevere on what is right: 
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And that woman had advanced to him and Joseph too would have advanced to 
her, had he not seen a sign from his Lord. Thus did We do in order to keep 
away evil and wantonness from him. Indeed, he was from among Our chosen 
servants. (12:24) 


The blemish of Adam (sws) mentioned in the Qur’an should not become a 
source of misunderstanding for any one. No doubt, the Qur’an has used the word 
‘isyan (disobedience) for it; however, the Almighty has clarified in the Qur’an 
itself that the reason for this blemish was forgetfulness. It is apparent from this 
that the act of disobedience did not result because he had not succumbed to base 
desires nor did he do it wilfully. It is evident from the Qur’an that when Satan 
swore many times before him and assured him that he was his well-wisher and 
made him believe that he would become eternal by eating the fruit of the very 
tree that has been forbidden to him, he was enticed by Satan’s lures and being 
overcome with emotions ended up disobeying his Lord. However, he never 
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insisted on his lapse and became very ashamed and repented before God Who 
graciously forgave him and blessed him with prophethood: 
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And before this, We bound Adam in a directive but he forgot, and We found 
him lacking in determination. And remember when We said to the angels: 
“Prostrate yourselves before Adam.” They all prostrated themselves except 
Satan, who refused. At this, We said to Adam: “He is an enemy to you and to 
your wife. Let him not turn you both out of Paradise and you end up deprived. 
Here you shall neither be afflicted with hunger nor remain naked; neither shall 
thirst bother you nor the scorching heat.” But Satan enticed him saying: 
“Adam, shall I not lead you to the tree of immortality and an imperishable 
kingdom?” At last, both of them ate of its fruit so that their private parts 
became evident to them and they began to cover themselves with the leaves of 
the garden [in which they lived]. Thus did Adam disobey his Lord and strayed 
from the right path. Then his Lord chose him, accepted his repentance and 
blessed him with guidance. (20:115-122) 


No different was the case of Moses (sws). He never killed anyone deliberately. 
It was a mere co-incidence that he, while helping an oppressed person, had to 
encounter the arrogant Coptic oppressor in a brawl. Moses (sws) punched him. 
Unfortunately, the strike was enough to kill him: 
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And [one day] he entered the city at a time when none of its people noticed 
him and found two men engaged in a fight; one of them was from his own 
people and the other belonged to his enemies. Then the person who belonged 
to his people asked for Moses’ help against his enemy. So Moses struck him 
with his fist and killed him. [Seeing this,] Moses said: “This is the work of 
Satan; he is indeed an open enemy who leads [people] astray.” [Then] Moses 
prayed: “Lord! I have wronged my soul; forgive me.” Consequently, the 
Almighty forgave him. Indeed, He is the Most Forgiving, the Ever Merciful. 
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(28:15-16) 


Imam Amin Ahsan Islahi writes: 


... neither did Moses (sws) intend to kill the Coptic nor did he imagine that such 
a situation would arise. When, absolutely inadvertently, this situation arose, he 
immediately felt guilt on his folly and repented before his Lord expressing the 
fact that he had wronged his soul and that he be forgiven for this. Since this folly 
was an inadvertent act and he immediately sought repentance after it, the 
Almighty forgave him and he was divinely communicated this forgiveness also. 
God is Forgiving and Merciful.”° 


These incidents in the lives of Adam (sws) and Moses (sws) took place before 
they were called to prophethood. According to the Qur’an, once they are given 
this position, prophets constantly remain under the protection and supervision of 
the angels. The Almighty deputes guardians over them from all sides. Every 
single thing that emanates from them is under scrutiny, and God keeps track 
whether they have accurately delivered His messages in their original form. After 
such an arrangement, obviously the smallest of blemishes on their part stands 
safeguarded: 
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As for those whom He chooses as His Prophets [they can say nothing of their 
own] because He guards them from behind and from the front that He may 
know if they have delivered the messages of their Lord; and He surrounds 
whatever is around them and keeps count of all their things. (72:27-28) 


vii. A Prophet’s Diligence in Worship 

Keeping in view the obligation of prophets, at times they are required to be more 
extensive in their worship. The purpose of this is to provide them with peace of 
mind and by means of dedicated devotion to God, bless them with purity of 
emotions and intellect and perseverance on what they believe and what they do. 
About Moses (sws), the Qur’an (7:142-145) says that when it was decided that he 
be given the tablets of the Torah, then, prior to this, in order to train and instruct 
him to bear this heavy burden he was made to station himself in seclusion at the 
mount of Sinai for forty days. John (sws) and Jesus (sws) to the extent of 
monasticism took to intense devotion to God and did not even marry because they 
wanted to spend every moment of their lives in the effort to communicate the truth 
to their people whose fate was being decided to the extent that they were left with 
no excuse to deny it. For this very reason, prophet Muhammad (sws) would sit in 
i‘tikaf every year and keep fasts from time to time. When he was directed to 
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embark upon openly warning his people, besides the five obligatory prayers, 
another prayer was made obligatory on him. The time of tahajjud was fixed for this 
prayer and he was asked to read the Qur’an in this prayer for less than half the 
night or a little more. In Surah Bani Isra’il, this directive is stated in the words 
(V4 :\Y) a) aah 4 Seaver) Jag cvs (and at night time, pray the tahajjud; this is a 
further [obligation] on you, (17:79)). Similarly, in Sirah Muzzammil, it is stated: 
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O you enfolded in your shawl! Stand [in prayer] by night, but not all night. Half 
the night, or even less or a little more and [in this prayer of yours] recite the 
Qur’an in a slow measured tone. Because soon We shall lay on you the burden 
of a heavy word [the burden of open warning]. Verily, this rising by night is 
very suitable for the mind’s peace and the heart’s resolve and for the speech’s 
correctness. Because during the daytime you will be hard-pressed with [this 
task; so pray at this time] and remember the name of your Lord and [in this 
loneliness of the night] devote yourself entirely to Him. (73:1-8) 


f 


viii. Superiority of Prophets 

Prophets hold a general degree of superiority over all human _ beings. 
Consequently, the Qur’an, at one place, after mentioning some prophets has 
said: ( AW 34) aA ec hes 7 ‘5 (and to each We bestowed superiority over 
mankind, (6:86)). However, at another place, the Qur’an has clarified that these 
prophets amongst themselves — specially, the messengers (rusul) among them also 
hold relative superiority over one another in some aspect: 
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Among these messengers We have exalted some above others such that to 
some God spoke directly, others He raised to a lofty status [in some other 
capacity] and [at the end] gave Jesus, son of Mary, manifest signs and helped 
him through the Holy Spirit. (2:253) 


It is evident from this that God conversed with Moses (sws). In this particular 
aspect, he was superior to other prophets. Jesus (sws) was given manifest signs 
and was helped through the Holy Spirit and in this aspect was superior to 
others. In a similar manner, other prophets were blessed with some aspects of 
relative superiority. About himself, Muhammad (sws) is reported to have said: 
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“TI have been given superiority over other prophets in six things: (1) I have 
the ability to say what is comprehensive and concise; (2) I have been helped 
by means of striking awe [in my enemies]; (3) Spoils of war have been 
allowed to me; (4) The earth has been made a mosque for me and a means to 


obtain purity also;*’ (5) I have been sent as a prophet to all mankind; (6) The 
chain of prophethood has culminated on me.” 


This then is the correct attitude in expressing superiority of the prophets. At 
times, the Prophet (sws) has also warned people about it. Once a Companion (rta) 
addressed him as: 43) > & (O the best of mankind!). At this, he replied: “Such is 
Abraham.””” Once, someone asked him: “Who is the most honourable of men?” 
He replied: “Joseph, the Prophet, who is son of a Prophet who is the son of 
another Prophet who is the son of Abraham.”*’ Once when a Muslim mentioned 
in his oath the superiority of Muhammad (sws) over the rest of the world, a Jew 
responded: “I swear by the Being who blessed superiority to Moses over the rest 
of the world.” When the Muslim heard these words, he got infuriated and slapped 
the Jew. When the Jew complained to the Prophet (sws), the latter said: “Do not 
regard Moses to be inferior to me. At the Day of Judgement, when I will come 
out of the state of unconsciousness, he will be holding one corner of the throne. 
He would perhaps not be unconscious or would come to senses before me.””! 

So clear is the guidance of religion on this issue; however, followers of 
prophets have seldom adhered to it; in fact, they adopted an entirely wrong 
attitude in place of it because of which biases and prejudices estranged them 
from one another. So much so, severe animosity developed between them which 
resulted in clashes and conflicts. 

Imam Amin Ahsan Islahi writes: 


... the attitude adopted by the followers of their respective prophets is that 
whatever prophet they professed belief in they regarded him alone to possess 
all qualities in their ultimate form which a human being can possibly have, 
and accepting any degree of pre-eminence for other prophets was deemed 
contrary to their beliefs. As a result of this bigotry and bias, each nation of 
prophets became confined in its own shell and the means of benefiting from 
the guidance and blessings of other prophets were closed on it. If people had 
adopted the right attitude, then every prophet would have been their prophet 





47. The implication is that in the shari‘ah given to Muhammad (sws), the prayer cannot 
be offered only in places of worship but anywhere on earth and if water is not available, 
then dry ablution is enough both in place of wudi and ghusl. 

48. Muslim, Al-Jami‘ al-sahth, 213, (no. 1167). 

49. Ibid., 1040-1041, (no. 6138). 

50. Al-Bukhart, Al-Jami‘ al-sahth, 559, (no. 3353); Muslim, Al-Jami‘ al-sahih, 1045, 
(no. 6161). 

51. Al-Bukhart, Al-Jami‘ al-sahth, 388, (no. 2412). 
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and every guidance would have been their guidance and they would also 
have benefited from the final guidance which was revealed in the form of the 
Qur’an. The following verse of Surah Bani Isra’il also alludes to this fact: 
(oo:\V) 95 5515 KEI (ae we oll, Uae eas Sal ¢ ‘5 (and We also made See 
prophets superior to others and to David We gave the Psalms, (17:55)).°” 


ix. Obeying the Prophets 

An obvious outcome of professing faith in a prophet is that he should be 
obeyed at the behest of God. The Almighty Himself has made it very clear in His 
Book that a prophet is not merely to be revered, he is to be obeyed also. He is not 
sent that people merely regard him to be a prophet and then leave him aside; he is 
not merely one who counsels and preaches; he is a guide who must be obeyed. 
The very objective of his coming is that whatever guidance he provides in all 
affairs of life must be followed without any hesitation. The Almighty says: 
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And whichever messenger We sent forth, was sent so that he be obeyed by 
God’s directive. (4:64) 


The reason for this is that God does not directly interact with His servants. He 
gives guidance through prophets and messengers. No doubt, the real objective is to 
obey God. However, the means through which He can be obeyed i is by obeying his 
prophets. In verses such as (A+ :&) abl aa as J.) ale: 2 (he who obeys the 
Messenger, in fact obeyed God, (4:80)) and others of similar meaning, the 
Almighty has alluded to this reality. He has also stated the ultimate limit to which a 
prophet needs to be obeyed: people must whole-heartedly and without any 
hesitation accept his decision in disputes which arise among them: 


(1°28) Cat (uae eS 
I swear by your Lord that they cannot be believers until they accept your 


decision in their disputes and whatever you decide they submit to without any 
unwillingness of their hearts. (4:65) 


Imam Amin Ahsan Islahi writes: 


... the Almighty has sworn by Himself and said that these people cannot be 
regarded as believers until they accept Prophet Muhammad (sws) as their 
arbitrator in all disputes which arise among them, and at the same time there 
comes a mental change in them that they accept his verdict without any 
hesitation whatsoever and with full willingness of the heart and without any 





52. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 1, 583. 
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reservation, consign themselves to him. Obeying a prophet is tantamount to 
obeying God; hence the obligation imposed on them is not merely to follow 
him outwardly but from the depths of their hearts too.** 


Thus obeying the Prophet (sws) is not merely a ritual. The Qur’an requires 
from a believer to obey him with the spirit of following him and with full 
sincerity and full reverence and devotion. If a person wants to achieve God’s 
love, he has to obey and follow the Prophet (sws): 


(TVET) pe 5 ke AUN 9 | ‘aii UN Soe Bed Wi pod ES of 
Tell them: “If you love God, follow me; God will love you and foraive your 
sins and [you know this well that] God is Most-Forgiving and Ever-Merciful.” 
(3:31) 


The Prophet (sws) has explained this reality in various ways. In one narrative, 
he is reported to have said: “The faith in a person does not stand validated unless 
he prefers me to his father, sons and all others.”™ 

The etiquette taught to the Bedouin tribes that had come from the nearby areas 
of Madinah regarding their interaction with the Prophet Muhammad (sws) also 
clearly highlights this status of a prophet: 
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Believers! Do not give preference to your opinion before God and His 
Prophet. Have fear of God. Indeed, God hears and knows all. Believers! Do 
not raise your voices above the voice of the Prophet nor address him in a loud 
voice as you do to one another, lest your deeds should come to nothing and 
you are not even aware of this. [Remember] those who speak gently in the 


presence of God’s prophet are the very people whose hearts God has chosen 
for nurturing piety. For them is forgiveness and a great reward. (49:1-3) 


Imam Amin Ahsan Islahi writes: 


These verses instruct the Muslims about the etiquette which must necessarily 
be observed by them before the Prophet (sws). They say that those who keep 
their voices subdued in the presence of the Prophet (sws) are the ones whom 





53. Ibid., vol. 2, 329. 
54. Al-Bukhart, Al-Jami‘ al-sahth, 6, (no. 15); Muslim, Al-Jami‘ al-sahth, 41, (nos. 
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the Almighty has chosen for nurturing piety in their hearts. The word (>=! 
(to test) here actually encompasses the meaning of the word _.é~>! (to select) 
or of some similar word. It is evident from this that not every heart is 
appropriate before God for cultivating and fostering the seed of piety; He, in 
fact, selects hearts for this purpose by putting them through a trial, and the 
real basis of His selection in this trial is whether a person has sincere 
emotions of obedience and true humility towards the Prophet (sws). The 
more a person has these things, the more is he blessed with piety and the 
more a person is devoid of them, the farther away is he from piety. The 
mention of raising one’s voice, as we have referred to before, is as an 
indicator of one’s inner-self. A person who tries to raise his voice over that 
of some other person actually counts himself superior to him. This attitude 
closes the doors to access the knowledge and wisdom of others. If a student 
adopts this attitude before his teacher, then he will deprive himself from what 
he can learn from him. Similarly, if someone adopts this attitude with the 
messenger of God, He will not only deprive himself from the prophetic 
guidance but also from the God-granted urge to do so because a messenger is 
a representative of God.” 


x. Intercession of the Prophets 

The real obligation of a prophet is to warn people of the fate — good or bad — 
that awaits them in the Hereafter; however, besides this, he also intercedes for 
his people before God. When a person wants to seek forgiveness from the 
Almighty then joining him in beseeching God for this forgiveness is called 
intercession. This is the real meaning of intercession. Thus without a person 
first taking the initiative in seeking forgiveness from God, it has no basis. A 
person who intercedes for someone is one who seeks forgiveness together with 
him and is another voice raised for this purpose and he in fact becomes a means 
for him in imploring and supplicating before God. The Qur’an says: 
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And when they are told: “Come, God’s Messenger will seek forgiveness for 


you,” they wave their heads and you see them drawing away in arrogance. 
(63:5) 


The first instance of intercession arises when a person professes faith, a 
prophet seeks forgiveness for him. The second instance arises when he commits a 
sin and after repenting seeks forgiveness from God. The Hypocrites of the times 
of the Prophet (sws) were, at one instance, urged by God to seek forgiveness 
from God themselves and also request the Prophet (sws) to do so if they wanted 
to repent from their sins. If they ask the Prophet (sws) for this, then this would be 
instrumental in directing God’s mercy towards them. The Qur’an says: 
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And if they, having wronged themselves, had come to you and sought God’s 


forgiveness and the Messenger had also sought God’s forgiveness for them, 
they would have certainly found God Forgiving and Merciful. (4:64) 


At various places, the Qur’an has urged people to seek forgiveness from the 
Almighty. In 39:53 and 12:87 it is said: “My servants! If you have wronged your 
souls do not lose hope of My mercy. Your Lord is Most Forgiving and Ever 
Merciful. If you turn to Him, He will forgive your sins. Remember! Believers 
never lose hope of His mercy.” The Almighty has also explained His law about 
accepting repentance in 4:17-18: A person should repent as soon as he can after he 
commits a sin. This is because He never punishes people who while being 
overcome with emotions commit a sin and then repent immediately. However, He 
does not forgive people who deeply indulge in sin all their lives and when they see 
death approaching start to repent and seek forgiveness from the Almighty. 

A little deliberation on the contents of these verses shows that the Almighty 
has not mentioned what will happen to people who after sinning do not repent 
immediately, yet do not delay repentance till their death. It is these people about 
whom one can expect intercession. Thus the Qur’an has affirmed this, and has 
also negated all the incorrect views that people formed about intercession which 
actually contradict God’s justice and His reward and punishment for people. 

The first thing asserted is that only God has the authority of intercession. 
Without His permission, no one can intercede for anyone. So much so, even the 
angels who are very close to Him cannot take the initiative in saying anything on 
their own. Thus it is essential to first please God so that intercession is allowed 
by Him and then also accepted: 
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Have they chosen others besides God to intercede for them? Tell them: “Can 
they intercede even if they have no power nor understanding?” Tell them: 


“Only God has authority over intercession. His rule extends over the heavens 
and the earth. Then to Him shall you be returned.” (39:43-44) 
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And they say: “The Merciful has children.” Glory be to God! They are but 


[His] honoured servants. They do not speak first before Him and obey only 
His directives. (21:26-27) 
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The second thing in this regard is that even after being permitted by God to 
speak, intercession shall be possible only for those about whom God pleases. No 
one shall be able to say anything about anyone out of his own will: 


(VALYY) © pice ato Oye oy C2TyI pal UL O gets US egal Ley pgetl Ge 6 poly 
He knows what is before them and behind them. And they intercede for none 
except those whom He permits and tremble in awe of Him. (21:28) 
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On that Day, no intercession will avail except for him who is allowed by the 
Merciful and words about that person are acceptable to Him. He knows what 


is before them and behind them, and their knowledge cannot truly embrace 
Him. (20:109-110) 


The third thing is that the person who is acceptable to God to be interceded for 
— about him too whatever will be allowed to be said would be the absolute truth: 
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[On that Day], only they will speak whom the Merciful permits and they will 
say the truth. (78:38) 


This is the point of view of the Qur’an regarding intercession. All narratives on 
this topic should be understood in the light of this view of the Qur’an and anything 
which contradicts this view should be ignored regarding it to be the handiwork of 
the narrators. 


xi. Finality of Prophethood 

For centuries, prophets continued to come in every nation. The purpose of their 
advent was to communicate the truth to such an extent before their addressees 
that they are left with no excuse to reject it. When the arrangement of this 
conclusive communication of the truth became possible at the global level by the 
manifestation of God’s reward and punishment in this world, the process of 
prophethood was terminated forever. It began with Adam (sws) until the time 
came when in one branch of the descendants of Abraham (sws), the Ishmaelites, 
the Prophet Muhammad (sws) arrived and the Qur’an declared that he was the 
final Prophet and after him there would be no prophet or messenger. Although 
this was evident from the predictions of various prophets but it was mentioned in 
the Qur’an at the instance when the Almighty asked the Prophet (sws) to marry 
the divorced wife of Zayd ibn al-Harithah (rta). This directive was given to 
reform an evil custom of the jdahiliyyah period regarding adopted children. 
Consequently, it was said that since he is the last Prophet, it is essential that this 
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evil custom be set right through him. Had there been another prophet after him, 
the Almighty could possibly have delayed this matter. Since this was not to be 
the case, the Prophet Muhammad (sws) had to fulfil this responsibility: 
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(e021) 


Muhammad is the father of no man among you but he is the Prophet of God 
and the seal of the prophets and God has knowledge of all things. (33:40) 


One expression used in this verse is Creel wl (khatam al- nabiyyin). The word 
wie (khdtam) in Arabic means “a seal”. The Prophet (sws) is called Conall wie (the 
seal of the prophets) in this verse. When this word is used the way if is here, it 
always means to close and seal something. Here too it means that through 
Prophet Muhammad (sws), the institution of prophethood has been sealed. There 
is now no possibility of the advent of any further prophet or messenger. 

No doubt a seal is also used to testify to something. Linguistic principles 
dictate that here this word cannot in any way be used in this meaning. However, 
if someone insists that the word has been used in this meaning and if for the sake 
of discussion we accept this view, then too the result would be no different. In 
this case, the verse would mean that without his testimony, no one’s prophethood 
can be accepted. No doubt that we profess faith in prophets prior to Muhammad 
(sws) because of his own testimony about them, and this is also a reality that he 
has neither foretold the advent of any prophet after him nor given such a 
testimony. In fact, he has repeatedly declared in clear and explicit words that he 
himself is the last of the prophets. Furthermore, he has also made it clear that not 
only the rank and position of prophethood has been terminated, its essence has 
also been terminated. Thus no possibility remains for a person to receive divine 
revelations or visions or to converse and come in contact with God. After the 
termination of the institution of prophethood, all these things have ended too. 

Following are the sayings of the Prophet (sws) in this regard: 


I 
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Leaders of the Israelites were their prophets. When one prophet would pass 
away, another would succeed him. But there will be no prophet after me; there 
will only be successors.”° 


II 


2 
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I and the prophets before me can be likened to a person who constructed a 
beautiful building but in a corner there was a gap for a brick. People would 
roam around this building and express their wonder on it and would ask: 


“Why was this brick not placed at its place.” He said: “I am that brick and I 
am the seal of the prophets.””’ 


I 
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“Nothing remains of prophethood except for things which give glad tidings.” 
They asked: “What are these?” He replied: “Good dreams.”** 


4. Belief in Divine Books 
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Believers! Have faith in God and His Messenger, in the Book He has revealed 
to His Messenger, and also in the Book He has previously revealed and 


[remember that] he who denies God, His Angels, His Books and His Prophets 
and the Last Day has strayed far. (4:136) 


Just as the Almighty has sent prophets to guide mankind, similarly He has 
revealed His Books to these prophets for this purpose. The purpose of these Books 
is that people have with them the written guidance of God in His very words so 
that they can judge between what is right and what is wrong through these Books 
and are able to resolve their differences through them, and in this manner they are 
able to adhere to the truth regarding their religion. The Qur’an says: 
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And with these [prophets], He sent down His Book as the decisive truth so 
that it may settle these differences between people. (2:213) 


And with these [messengers], We sent ‘down Our Book which is the Judge 


[between the right and the wrong] so that [through it] people are able to 
adhere to justice [regarding religion]. (57:25) 





57. Ibid., 595, (no. 3535). 
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At this point of time, the anthology of books found in the Bible shows that 
apparently these Books were given to each and every prophet in some form or the 
other. Just as the Qur’an (87:19) mentions the Torah and the Gospel, it also refers 
to the scripture of Abraham (sws). The above quoted verses (2:213; 57:25) also 
corroborate this premise. All these Books are Books of God. Thus the Qur’an 
requires of the Muslims to broadly profess faith in these Books without any 
discrimination. Out of these, however, four Books occupy exceptional 
importance: The Torah, the Psalms, the Gospel, the Qur’an. The following 
paragraphs introduce these Books. 


i. The Torah 

The Torah was revealed to Moses (sws). It is generally thought to be composed 
of five books which are found at the beginning of the Bible and which are called 
the Pentateuch. They are: Genesis, Exodus, Leviticus, Numbers and Deuteronomy. 
A deep deliberation on these books shows that the content of the first four books is 
historical narration in which the Torah is found in the chronological order, and in 
Deuteronomy the Torah has been arranged in the form of a book in the same 
manner as the Qur’an was. In its present shape, it was probably compiled in the 
fifth century BC. However, the way the Prophet Jesus (sws) has referred to it, one 
can say that it has his corroboration to some extent. The Hebrew text of the Torah 
which is now found in manuscripts and published form is called the Massoretic 
Text. It is generally accepted that besides this text there were other variants also in 
ancient times and at places there were important differences between them. The 
Samaritan Pentateuch and specially the oldest version of the Torah from the Greek 
Septuagint show evidence of these differences. 

The guidance of God provided by the prophets to mankind has two categories: 
the shari‘ah (the law) and the hikmah (the wisdom). It is the shari‘ah which 
constitutes the major portion of the Torah and thus it is named so on this basis. 
The Qur’an calls it (¥ :\Y) Le atl otal (sas (the guidance for the Israelites, (17:2)) 
and (\o% :1) ¢ JS Mined (the ‘detail of everything, (6:154)). The Qur’an also 
says that it contains the directive of God (5:43), it is guidance and light (5:44) 
and is mercy for the people (7:154). No doubt the Qur’an (5:13) also mentions 
the interpolations of the Jews; however, this also is a reality that it broadly 
corroborates its version which was available with the Jews in the times of 
Muhammad (sws). 


ii. The Psalms 

The Psalms is the name of the book revealed to David (sws). It is a collection 
of hymns which are called Psalms. The Book of Psalms now found in the Bible 
has five books and one hundred and fifty Psalms. Although psalms attributed to 
other people have also found their way in this collection, but a discerning mind 
can feel the grandeur of a divine discourse in hymns about which it has been 
specified that they are from David (sws). Like the Gospel, it is the hikmah which 
constitutes the Psalms and the Qur’an corroborates it as a book revealed by God. 
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iii. The Gospel 

The Gospel was revealed to Jesus (sws). One of primary objectives of his 
advent was to give glad tidings of the last Prophet. The word “Gospel” means 
“good news” and on this very basis it has been named so. As has been the case of 
divine scriptures, it too was revealed piecemeal keeping in view the needs of 
preaching and propagation. Before it could be compiled in the form of a Book, 
Jesus (sws) was lifted from this earth because of the rebellious and arrogant 
behaviour of his people. Thus it is not an arranged Book but independent orations 
and speeches which have reached later generations through oral tradition and 
written memorandums. Many years later, when people started to compile the 
biography of Jesus (sws) in the form of booklets, these orations were 
appropriately inserted at various places. These booklets are called the Gospels. In 
the early days of Christianity, they were present in large number. In 382 AD, the 
leaders of the Christian church under Pope Damasus selected four of them and 
abandoned the others and regarded them to be apocryphal. In the Bible, we find 
the four Gospels according to Matthew, Mark, Luke and John. They were 
originally written in Greek whereas the language of Jesus (sws) was Aramaic and 
he delivered his speeches and sermons in this language. The authors of these 
Gospels converted to Christianity much later than Jesus (sws) and none of these 
was written before 70 AD and the Gospel according to John was perhaps written 
a century after Jesus (sws) in the city of Epheus in Asia minor. In spite of this, 
the sermons, parables and speeches that are found in these Gospels are so 
conspicuous in divine grandeur that any person aware of the style of divine 
literature cannot deny them. Thus it can safely be said that a greater part of the 
Gospel in which the Qur’an asks us to profess faith is preserved in these 
biographical booklets. 


iv. The Qur’4n 

This was revealed to Muhammad (sws), the last Prophet of God. It is regarded 
as the mizan (scale that tells good from evil) and the furgdn (distinguisher 
between good and evil) by the Almighty in the Qur’an itself (42:17; 25:1) and a 
muhaymin on the previous scriptures. The word muhaymin is an adjective formed 
from the words \is Jé o>% cs which means “a guardian” and “a protector”. It 
means that the Qur’an is the real authentic and trustworthy version of the Book of 
God. Thus, in matters of religion, everything accepted or rejected shall be decided 
under the guidance of the light provided by it. 
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And [O Prophet!] We have revealed to you the Book with the truth in 
confirmation of the Book before it, and standing as a guardian over it. 
Therefore, give judgement among them according to the guidance revealed by 


God and do not yield to their whims by swerving from the truth revealed to 
you. (5:48) 
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It consists of 114 siérahs, most of which form pairs with regard to their 
contents. They are composed in seven sections in accordance with the sequence 
of the preaching endeavour of the Prophet (sws). Its language is Arabic and it has 
been revealed to the heart of the Prophet (sws) with the directive of God. The 
Prophet (sws) presented it to his people and from them it was transferred through 
the consensus and through the verbal and written perpetuation of the Muslims. 
Consequently, in divine literature, this is the only Book about which it can be 
said with full certainty that it is present with us in its original form, shape, 
language and arrangement without the slightest bit of change. The way it has 
been transmitted through tawatur (perpetuation) is a miracle in itself because this 
is the only Book in this world which even at this time can be read out verbatim 
from its beginning to the end by thousands who have memorized it. History tells 
us that in the last fourteen hundred years this mode of transmission has not 
ceased for a single day. It is evident from this that it is the Almighty Who has 
made arrangements to protect the Qur’an. He says: 


(Arto) Obed Sy su ols 23 
It was We that revealed the Reminder, and shall Ourself preserve it. (15:9) 


A similar verse reads: 
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And there is no doubt that it is a mighty scripture. Falsehood cannot reach it 

neither from in front of it nor from behind it. It is a revelation from a wise and 
glorious God. (41:41-42) 


The various aspects of protection of the Qur’an towards which this verse alludes 
to are explained thus by Imam Amin Ahsan [slaht: 


First, during the time of revelation of the Qur’an the Almighty made 
arrangements that the devils are unable to interfere in the process of divine 
revelation in any way. Although there is a permanent arrangement to prevent 
the devils from eavesdropping and listening to divine matters but ... during 
the time of the revelation of the Qur’an, special arrangements were made in 
preventing devils from meddling in revelations in any way so that nothing is 
able to enter the Qur’an from in front of it (44) oy cy). 


Second, the angel which the Almighty selected to reveal the Qur’an has been 
called by the Qur’an (81:20-21) as “the one endued with power, held in 
honour before the Lord of the Throne, obeyed in Heavens, moreover 
trustworthy.” In other words, the angel is so powerful that evil spirits cannot 
overpower him; he is the head of all angels and he cannot forget anything. 
Whatever is entrusted to him by the Almighty, he fully protects. There is not 
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a semblance of a chance that the slightest of change can take place in the 
revelation entrusted to him. He has a very high rank before the Almighty 
which shows that he is ahead of all other creatures as far as abilities are 
concerned — It is obvious that all this elaborate arrangement has been made 
to close the doors to any evil entering the Qur’an from its very origin. 


Third, the very person who was entrusted with the Qur’an was firstly, the 
best of human beings in all respects and secondly, the responsibility of 
memorizing, arranging and _Safeguarding the Qur’an was taken up by the 
Almighty: Ue oy AS als tu sulle bay US, Gs le yw Jad GL « 9 Wad U 
(\4-\ 1 :¥0)ay (To acquire this Qur’an [O Prophet!] Do not move your 
tongue hastily over it. Indeed, upon Us is its collection and recital. So when 
We have recited it, follow this recital [of Ours]. Then upon Us is to explain it 
[wherever need be], (75:16-19)). 


It is evident from various narratives that whatever text of the Qur’4n would 
be revealed the Prophet (sws), his close Companions (rta) would memorize 
it. In every Ramadan, the Prophet (sws) would read it out to Gabriel or listen 
from him so that no possibility of any error or omission should remain and 
this reading out or listening to would be according to the sequence the 
Almighty had arranged it. Also evident from certain narratives is that in the 
last Ramadan of his life, this mutual presentation of the Qur’an took place 
twice. Then in this very arrangement and recital the whole of the Qur’an was 
written down and later the rightly guided caliphs sent its copies to various 
cities. This elaborate treatment was not received by any of the previous 
scriptures and about the Torah no one knows that when its constituent 
scriptures were assembled and who was responsible for this task. 


Fourth, the Qur’an is a miracle with regard to its eloquent selection of words 
and the meanings they convey. And so distinct is it in this aspect to other 
discourses that they cannot match it. So much so, the words of the Prophet 
(sws) himself — who was the recipient of the Qur’an and as the most eloquent 
among everyone — could not rival it. Thus there is no possibility that any 
extraneous addition be made into it. Consequently, works of people who 
have dared to answer the challenge of the Qur’an to bring something similar 
to it are preserved in history and literature. If a person compares them with 
the Qur’an, he will notice the same difference between them as between a 
pearl and a pebble. In this manner, it is as if the doors to any adulteration 
from the rear too («t= °,*) have been closed. 


Fifth, together with the promise of protecting the Qur’an, the Almighty has 
also promised to protect and safeguard its language till the Day of 
Judgement. Because of the fact that the languages of some divine scriptures 
became extinct a lot of changes and interpolations were introduced by way of 
translations and we have no clue about them now. However, the real 
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language of the Qur’an is safe and sound and will remain so till the Day of 
Judgement. Hence there is no possibility of any evil creeping into it by way 
of translations and commentaries. If anyone tries to introduce some evil in it, 
men of learning can easily sift it out by testing it against the original text.” 


5. Belief in the Hereafter 


77,2 
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[They should remember the Day] when the earth is shaken the way it should 
be shaken, and it casts forth its burdens. And man cries out: “What is the 
matter with her?” On that Day, she will narrate all her story at the intimation 
of your Lord. On that Day, men will issue forth individually so that their 
deeds can be shown to them. Then whoever has done the smallest bit of good 
he also shall see it, and whoever has done the smallest bit of evil, he also shall 
see it. (99:1-8) 


Belief in the Hereafter is one of the most important tenets of Islam. It occupies 
the central position in the preaching mission of prophets. It is on the foundation 
of this belief that the pillars of shart‘ah, virtue and righteousness stand. 
Prophethood is also based on it. A nabi (prophet) is a nabi because he actually 
foretells this al-naba’ al-azim (the great news). A rasul (messenger) is a rasil 
because he brings the message of its advent. John (sws) and Jesus (sws), Moses 
(sws) and Abraham (sws) all have proclaimed it. The Torah tacitly refers to it and 
the Psalms clearly mention it. In the Gospel, Jesus (sws) has warned that on the 
Day of Judgement only those people will enter the Kingdom of Heaven who will 
please his heavenly father. The Qur’an is a bearer of warnings and glad tidings 
for this Day. It says that the manner in which people wake up from sleep (39:42), 
the manner in which rain enlivens a dead and desolate terrain (7:57; 35:9), the 
manner in which a whole human being comes into existence from a mere drop of 
water (75:36-40), in the same manner mankind will be made to rise one day from 
their graves. Raising up mankind on that Day would not be of any bother for the 
Almighty. When the addressees of the Qur’an expressed their wonder on being 
re-created and inquired after the being who would enliven these decayed bones, 
the Almighty replied in the Qur’an (36:78) that the very being Who created them 
the first time would create them again. This whole process is as easy for Him as 
uttering a word for us is: 





59. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 7, 113. 
60. This is a reference to the words of a Qur’anic verse: 78:2. (Translator) 
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(VT0N) Oydles STG YS SoS ah oh Oh, et O59 
Thus, I swear by the Lord of heavens and the earth that this shall definitely 
come [with the same ease] as you speak. (51:23) 


The Qur’an says that it is man’s own nature, his quest for justice and his 
awareness of good and evil that requires the coming of a Day of Judgement. If God 
is just and fair, then such a day must come. His providence, mercy, power and 
wisdom as well as His laws and practices all entail that man face a day of 
accountability. Without belief in such a day, religion is mere wishful thinking. The 
concepts of virtue, piety, justice, reward and punishment become baseless. Without 
such a day, the universe has no purpose and can only be regarded as the 
playground of divine forces. 

The testimonies, indications, sites and events of this day are described both in the 
Qur’an and the Hadith. In the following paragraphs, these details are mentioned. 


i. The Testimonies 

The first thing is man’s awareness of good and evil. It is because of this 
awareness that his chiding conscience rebukes him on every evil. It is a small 
court of justice which is found within every person which delivers its unbiased 
verdict at all times. Whether he accepts it or not, a person is able to clearly listen 
to this verdict after every blemish that emanates in his thoughts and deeds; this 
continues until he becomes so deeply involved in evil that this evil completely 
surrounds his faculties thereby lulling the calls of his conscience to sleep. This 
internal system of rebuke is a testimony of his own inner-self and is called the 
testimony of the rebuking-self. The Qur’an presents it and tells man that he will 
not be left unaccountable for whatever he does. He should know that just as there 
exists a lesser abode of judgement within man, similarly a greater abode of 
judgement will one day be set up for the whole world; when it takes place, he 
will be held accountable before his Lord and rewarded and punished accordingly 
on the basis of his deeds. If a person denies such a day of accountability, then it 
is like denying himself and playing mischief before one’s conscience: 
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By no means! I present as evidence the Day of Judgement itself. And [they 
think that the Day of Judgement is a far-fetched reality]. By no means! I 
present as evidence [this] reproaching soul within you. Does man think that 
We will not be able to bring together his bones? Why not? We can put 
together his very finger tips. [No this is not so]; in fact [the truth is that] man 
wants to be mischievous before his [conscience]. He asks: “When will the 
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Day of Judgement be?” But on the day when the sight is dazed and the moon 
eclipsed and the sun and the moon brought together, this very man will say: 
“Whither to flee?” — No! there is no refuge now! Towards your Lord that 
Day is the resting place. On that Day, man will be informed what he sent 
forth and what he left behind. [No he cannot deny it]; in fact, he himself is a 
witness upon his own self however much he may put up excuses. (75:1-15) 


Imam Amin Ahsan Islahi, while explaining this argument of the Qur’an, 
writes: 


Now the question is that if a person has a guardian within his conscience 
which chides him on every evil that emanates from him, then how can it be 
imagined that man will be not be held accountable for his deeds. Why would 
he go scot-free if he spends a life in whatever manner he wants to while 
negating the calls of his conscience? If a person will not be held accountable 
for his deeds, then where has this chiding conscience come into him from? If 
his Creator is unconcerned about the good and evil which emanates from 
him, then why and from where has He given him the feeling of being elated 
at a good deed and being pricked by his conscience at a bad one? Then from 
here another question arises: If God has set up a miniature court of justice in 
every person, then why will He not set up a greater court of justice which 
will hold the whole world accountable for good and evil which emanate from 
it and not reward and punish people accordingly? Any person who 
deliberates on these questions while disregarding his desires will reach the 
conclusion that the very being of a person bears witness that he has innate 
knowledge of good and evil; he will not be left unaccountable; there 
definitely shall come one day when he will be punished for any misdeeds he 
may have done and be rewarded for his good deeds. To remind a person of 
this very Day, the Almighty has placed a miniature court of justice within a 
person’s soul so that man does not remain indifferent to it, and if ever he 
becomes indifferent he can catch a glimpse of it by merely reflecting on his 
inner-self. It is this very reality which sages have taught us by saying that 
man is a miniature world and within this miniature world there is a reflection 
of the greater world. If a person has a true comprehension of his own self, he 
is able to comprehend both God and the Hereafter.*! 


The second thing is the nature of man by virtue of which he likes justice and 
dislikes injustice. No doubt, in spite of this dislike he still perpetrates injustice 
but this is not because he is not able to distinguish justice from injustice or that 
he likes the latter — it is because he loses his balance and poise by being 
overcome with desires and emotions. All of us know that a person may want to 
steal from another person’s house but he would never like someone to steal from 
his own house; he may kill someone but would never like that anyone take his 





61. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 9, 80. 
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life or that of his relatives. Similarly, a person may be dishonest in weighing his 
merchandise for others but would never be happy if others are dishonest with him 
in this regard. If one asks these thieves, killers and swindlers about their actions 
they would confess that each of these is a crime and should be eliminated. Thus 
no one in his senses can regard good and evil to be equal or that both be dealt 
with in the same manner. The Qur’an presents these facts and asks the rejecters 
of the Day of Judgement: 


(W1-Ke stA) RRR ERO oi ee Sli ea est 
Are We to deal with those who submit to Us as We deal with those who 
transgress? What is the matter with you? What is this judgement you give? 
(68:35-36) 


The third thing is the incompleteness found both in man and in this world. 
From whatever aspect these two are seen, it is clearly evident that in every single 
part of theirs the great power and wisdom of their maker is apparent. In 
everything great meaningfulness, matchless order and sequence, unrivalled 
mathematical perfection and symmetry, extra-ordinary thoroughness and 
immense beauty of creativity astounds one’s intellect. On the other hand, if one 
tries to understand both of them in their totality, one sees great incompleteness 
and lack of purpose in them. 

Consequently, man observes that everything through its very existence 
proclaims that it has been created for him, but nothing in this world tells him his 
own purpose of creation. 

Also, one is not able to see any system which judges if human beings have or 
have not fulfilled the purpose, if ever there is one, for which they have been 
created. 

Man is innately aware of the fact that he should be held accountable for each 
favour he has been blessed with; however, he has been left in this world without 
any such accountability. Thus when he dies, he calmly leaves this world without 
giving any account of these favours. 

To make people adhere to truth and justice is the need of mankind, but man is 
not able to see any real motive for this in himself or in the world around him. 
Then the circumstances of this world negate what his conscience desires. It is his 
natural instinct that justice and oppression and good and evil must be 
discriminated; however, in this world, this natural instinct of his is flouted in the 
worst possible way. Thus, there are many people who have left this world 
without being rewarded for their good deeds and there are many who have left 
this world without being punished for their evil deeds. 

Contrary to all other creations like plants, animals and inorganic objects, man 
possesses an awareness of the future; however, this future always eludes him. 

Hidden within him are great desires, but seldom are they fulfilled and often his 
wishes do not materialize. So much so, the intense desire of observing God 
running the affairs of this universe once he professes faith in Him is never 
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fulfilled in this world. 

Man is not able to go to the extent his imagination can take him. He wants to 
pierce the skies, penetrate the earth and infiltrate into his own soul as far as he 
can. To satisfy his ambitions, he has tried to explore the skies and split the atom; 
however, all this effort has only proven to him that he cannot realize all the 
potentials of his imagination. 

He is always searching for a world in which he can liberate himself from the 
sorrows and hardships of this world and from its limitations and live a life of 
happiness and contentment. This desire is found in him since time immemorial. 
However, he is never able to obtain this sought after world of his; on the 
contrary, he takes to his grave these cherished desires. 

Every single word which a person speaks and every single deed that emanates 
from him are being safely recorded so that they can be recalled whenever 
required. All his good and evil thoughts are also permanently noted. The passage 
of time and change in circumstances do not affect these records. However, what 
is the purpose of this arrangement? Nothing in this world answers this question. 

The personality of a human being has an existence of its own which is 
independent of his corporal being. The innumerable cells from which his body is 
made keep dying and are replaced every now and then; however, his real 
personality always remains intact. His knowledge, memory, ambitions, habits 
and thoughts all remain the same, and are in no way altered by this cycle. Then 
where does this personality come from and where does it go? We are unable to 
answer this question too. 

Millions of planets, much larger than the planet man inhabits, exist in the 
universe but there appears no trace of any life in them. Then why have they been 
created? Man does not know. 

These facts are irrefutable. After this, there can only be two possibilities: first, to 
regard this world as a meaningless place and come to the conclusion that it is the 
workmanship of a merry-maker and nothing more; second, to understand it in 
combination with a Day of Judgement and that eternal kingdom of God which has 
been so vehemently affirmed and declared by His prophets. What is the verdict of 
intellect? Every person can comprehend: 
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So do you think that We have created you in vain and that to Us you would 
never be returned? So very lofty is the status of God, the true king. There is 
no god but Him, the Lord of the glorious throne. (23:115-116) 
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And it was not for gaming and sport that We created the heavens and the earth 
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and all that lies between them. Had it been Our will to create a game, We 
could have found one near at hand if We wanted to do this. (21:16-17) 


Imam Amin Ahsan Islahi, while interpreting these verses, writes: 


. mentioned here is the reason that if after this world there is no Day of 
Judgement, it has always remained in existence and will continue like this 
forever, whether anyone does virtuous deeds or bad ones or does oppression 
or justice and its Creator is unconcerned about the good and evil found in it, 
then this only means that He has created an amusement to entertain Himself: 
He will amuse Himself with it till whenever He likes, and when He gets 
bored, He will just end it and create some new amusement for Him for His 
enjoyment and pastime. The verse therefore stresses that the heavens and the 
earth and what is between them have not been created for amusement. From 
the very way it is, this world bears testimony to the fact that it has been 
created by a just, wise and merciful being. It is not an object of amusement for 
a merry-maker or a warring place of supernatural beings or a theatre of a 
deity; in fact, every single object of this wisely created world bears witness 
that its creator has created it with a great purpose and it is an obvious 
requirement of His justice and wisdom that a day come when this purpose is 
fulfilled. 


This is the judgement passed by sense and reason. However, as soon as one gets 
to know that the Hereafter exists all these questions get an answer and all voids are 
filled and all known phenomena are explained and everything becomes set in its 
place; the world now seems to be complete, which in the absence of the Hereafter 
it did not; the real grandeur of this universe is thus revealed; man can now die with 
the certainty that whatever he was not able to obtain before his death, he will 
definitely obtain it after his death; he too will be blessed with the certitude and the 
calm which is found in the universe; he will be given an eternal world in which he 
can realize his innumerable and unending desires and where, on the one hand, there 
will be the eternal Paradise of pleasure, finesse and meaningfulness, and, on the 
other, the Fire of Hell where the evil will endure their punishments. 

As a result, the relationship between this world and the next is that of what 
each member of a pair has with the other. Consequently, if causes have been 
joined with effects, potentials with their devices, natures with their intentions and 
souls with bodies and as a result are presenting a meaningful whole, then the 
Hereafter too is one member of the pair of which the other member is the Herein 
and both complement one another and become meaningful: 


(£920) Oy SAE SL sey) LA ce IS os 
And We have made pairs of everything so that you may take heed. (51:49) 





62. Ibid., vol. 5, 132. 
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After this, the heart of every sensitive person shudders at the concept of 
accountability and it is as if he sees the Day of Judgement before his very eyes. 
He sees that the earth and the heavens are burdened with it in the very manner a 
pregnant lady carries the burden of her child about which it cannot be said when 
it shall be delivered: 
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They ask you about the Hour of Doom: When will it come? Tell [them]: 
“Only my Lord has knowledge of it. None but He shall reveal it when its 


appointed time comes. Both the heavens and the earth are under its burden. It 
will suddenly overtake you.” (7:187) 


3 


Consequently, a person proclaims to God: “You have not made this world 
without a purpose; it is against Your grand wisdom and knowledge to do 
something without a purpose; I know that this world is going to end on a Day of 
Judgement where people who thought that this world is a place of amusement for 
its Creator will be punished. I seek refuge with You from such a fate”: 
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In the creation of the heavens and the earth, and in the alternation of night and 
day, there are many signs for men of understanding; those who remember 
God while standing, sitting, and lying down, and reflect on the creation of the 
heavens and the earth. [Their prayer is:] “Lord! You have not created this 


without a purpose. Glory be to You for you do not do anything in vain! Save 
us from the punishment of the Fire.” (3:190-191) 


The fourth thing is the attributes of God the effects of which are evident in 
every speck of this universe. The attributes of providence and mercy in particular 
need one’s attention. After witnessing the extra-ordinary arrangement made by 
the Lord of this world to nurture and nourish man, how can a person of intellect 
think that his Lord will leave him unaccountable and how can it be expected from 
the merciful and gracious God to not punish people who have made this world a 
place of oppression and injustice. For this very reason, the Qur’an has pointed 
out at a number of places that the Day of Judgement is the consequence of God’s 
providence and mercy, power and wisdom. After professing belief in God, no 
one can deny it. 

In Surah An‘am, it is said: 
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He has made mercy mandatory on Himself. He will definitely gather you to 
take you to the Day of Judgement about which there is no doubt. (6:12) 


In Surah Naba’, it is said: 
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[They should behold:] Have We not made the earth a cradle and made the 
mountains [its] pegs? And not created you in pairs? And not made your sleep 
a means of comfort [for you]? And not made the night a clothing [for you] 
and the day a time to earn [your] livelihood? And not built above you seven 
sturdy [skies]? And not placed [in them] a glowing lamp [this sun]? And not 
sent down abundant water from dripping clouds that We may bring forth grain 
and vegetation and gardens of luxurious growth? [AIl this clearly testifies 
that] indeed the Day of Judgement has an appointed time. (78:6-17) 


Similarly, in Strah Qaf, it is said: 
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Then have they never observed the sky above them how We have fashioned and 
adorned it and [not observed that] it is flawless. And We have spread the earth 
and set upon it mountains and brought forth in it all kinds of beautiful plants as 
an insight and reminder for every person who turns [towards the truth]. And We 
sent down blessed water from the skies with which We thence brought forth 
gardens and the harvest grain, and tall palm-trees stacked with clusters of dates 


as a means of sustenance for men and from it We enlivened a dead piece of 
land. Such shall you rise [from the earth]. (50:6-11) 


Imam Amin Ahsan Islahi, while explaining these verses, writes: 


Here the Almighty has directed the attention of the rejecters of the Day of 
Judgement towards the obvious signs of His power, providence and wisdom 
which can be observed all around man. These signs are enough to create 
insight and strike a reminder in a person who has a heart which has the ability 
to turn towards the truth. 
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First, the Almighty has directed man’s attention to His great power and 
wisdom: have they not seen the sky above them how it has been raised high 
and decked with stars? It is a miracle of God’s power and wisdom that the 
immeasurable sky is free from the slightest of flaws. The implication is that 
how is it impossible for someone whose immense power and wisdom they see 
above them to create them again? 


After this, besides His power and wisdom, the Almighty has directed man’s 
attention to the tremendous system of providence and sustenance found 
around him. He is asked to observe how the Almighty has spread out the earth 
beneath their feet and to maintain its balance how He has nailed mountains 
into its expanse and how great a variety of fodder has He caused to grow from 
the earth. These plants which provide man with sustenance are also a means 
of satisfying his aesthetic taste. The implication is that can it be difficult for 
someone to re-create mankind from dust whose great signs of power, wisdom 
and providence they are witnessing all around them? Will the Almighty who 
has made elaborate arrangements for their sustenance leave them to eat, drink 
and be merry and never ask them of these blessings?” 


The fifth thing is the manifestation of God’s judgement in this very world. It 
took place through prophets who were elevated to the status of messengers. The 
Almighty blessed them with extra-ordinary miracles, helped them through Gabriel 
and before the actual Day of Judgement set up through these messengers 
miniature Days of Judgement on this earth. The objective was to prove the 
existence of God and the Hereafter before the people in the very manner scientific 
facts are proven through empirical evidence in a laboratory. After this, obviously 
no one is left with an excuse before the Almighty to not accept the truth. 

The methodology adopted for presenting this empirical evidence was that these 
messengers communicated the truth to their people and then declared that they 
will set up a court of justice for their people on behalf of the Almighty. The 
foretold reward and punishment on the basis of one’s faith and deeds will take 
place for their people in this very world. Just as physical laws are unalterable and 
manifest come what may, in the same manner this moral law of God shall 
manifest itself before them once they are left with no excuse to deny the truth. 
Thus those among the people of these messengers who accept their calls shall 
attain salvation both in this world and in the next and shall be dominant on their 
adversaries. And those who reject these calls shall be humiliated and will receive 
divine punishment. 

Whenever this prediction was made and about whichever people it was made, 
it was made in the most impossible and unbelievable of circumstances; however, 
it is an amazing historical reality that it came true whenever it was made and 
came true in such a manner that people in fact witnessed God administering 
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justice and the heavens and the earth were filled, with His Majesty a and #randeur. 
The Qur’anic words used are: (¢:\ 1°) ay) er ee ts Bas UU (so that 
mankind after the coming of these messengers is left with no excuse against the 
Almighty, (4:165)). Then, as a general principle, it was stated: 


(EVi)5 +) Opell Y jay hy Goi ad SG ole Bp Ise) tS 
And for each community, there is a messenger. Then when their messenger 
comes, their fate it decided with justice and they are not wronged. (10:47) 


It is evident from the Qur’an that the first instance of this worldly judgement 
took place with the people of Noah (sws). Noah (sws) had warned them that if 
they do not give up polytheism and worship God only, they will soon be 
confronted with a punishment which would wipe them out from the face of the 
earth. His people responded by saying that it is because of this very stance of his 
that they think that he has gone far astray. They said that Noah (sws) had insulted 
their forefathers and now he even has the audacity to warn them of divine 
punishment. They expressed that his followers were from the lower cadres of the 
society who were blindly following him. Noah’s rejoinder was that it was their 
misfortune if they were considering him to have gone astray; he continued that he 
had come to them as a messenger of God and whatever he is informing them of, 
he is informing them on the authority of God without any slightest of alteration; it 
is the message of God that he is delivering to them and he is doing so as a great 
well-wisher of them. If he is proclaiming to them this message in spite of their 
stubbornness, indifference, derision and animosity then it is only because he is 
fearful and sad that the Almighty might seize them for their misconduct. 

The Qur’an says that Noah (sws) continued to urge and exhort them to the truth 
for almost nine hundred and fifty years; however, in spite of this prolonged effort 
when his people rejected him and were not ready to reform themselves, the 
Almighty directed him to make a boat. This was in fact an ultimatum to the people 
that as soon as the boat is built, the respite they have been given would end. 
Consequently, when the boat had been made and all the believers embarked on it, a 
tumultuous storm ensued. The earth was directed to expel all its water on the 
surface and the sky was directed to rain down all its water. The water rose and 
stopped at the appointed mark and all of his people were drowned in it. Even 
Noah’s son, Canaan, drowned because of his arrogance. The whole sight was 
serving a great warning to onlookers. Winds were blowing all around. Rain was 
thumping down. Waves as towering as the mountains were rising up. Noah’s boat 
was battling with these gigantic waves when suddenly Noah (sws) saw his son 
standing in front of him overwhelmed with awe and wonder. Paternal love stirred 
at this sight and he called out to him that there is still a chance to board the boat 
and leave the rejecters. However, even this dreadful scenario was not enough for 
him to give up his stubbornness. He replied that he would seek refuge in some 
mountain. Noah (sws) warned that this is not mere water that he is facing: it is the 
wrath of God and no one except God can save him from it. While this conversation 
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was going on, a huge wave suddenly came and swept his son away. All other 
rejecters of Noah (sws) also met the same fate. This was the equitable judgement of 
the court of God. Only the believers were shielded from its punishment.™ 

This was the first miniature day of judgement that took place to leave people 
with no excuse to deny the Hereafter. After this, every nation of the world 
encountered these miniature days of judgement. The accounts of ‘Ad, the 
Thamiud, the people of Shu‘ayb (sws), the people of Jonah (sws) besides some 
other nations which have been mentioned in the Qur’an depict this very 
judgement. The Qur’an says: 
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Have you not heard what befell those that have gone before you? The accounts 
of the people of Noah, ‘Ad, and Thamiid, and those who came after them 
whom only God knows? Their messengers came to them with clear signs, but 
they placed their hands on their mouths [-the mouths of messengers—] and 
said: “We will not accept the message with which you have been sent and have 
baffling doubts about that which you call us to.” Their messengers said: “Do 
you have doubts about God, the Creator of the heavens and the earth? He calls 
you to Him that He may forgive you your sins and give you respite till an 
appointed time.” They said: “You are but a human being like ourselves. You 
wish to stop us from worshipping the deities our fathers worshipped then bring 
us a clear miracle.” Their messengers replied: “We are indeed but mortals like 
yourselves. Yet God bestows His grace on such of His servants as He chooses 
and we do not have any authority of our own to present a miracle except by 
God’s permission ...” At last these rejecters told their messengers: “Return to 
our ways or we will banish you from our land.” Then their Lord revealed to 
them, saying: “We shall destroy these wrongdoers and then give you this land 
to dwell after them. [These are glad tidings for] those who are fearful of 
standing before me [one day] and those who fear My threat.” (14:9-14) 
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The account of Moses (sws) related in the Qur’an is also a depiction of this 
worldly judgement. When he presented the message of God before the Pharaoh 
and his supporters and they rejected this message, he demanded from them to let 
him and his people migrate from the land. The Pharaoh, however, did not accept 
this demand just as he did not accept his message. At this, the Almighty sent 
portent signs one after the other to admonish him after which he, with great 
hesitation, allowed them to go for a few days. However, when Moses (sws) set 
off with his people, he changed his opinion and embarked upon their pursuit with 
his armies. He thought that he would be able to compel them to return. However, 
the time had come for the decree of God to arrive. Hence, the judgement was 
delivered and was delivered with such majesty that it seemed as if the Almighty 
took them in His custody and made them cross the river while this potent ruler of 
his times and his armies were drowned in it.® Then within this great sign of God 
appeared another great sign: the corpse of the Pharaoh was not accepted by the 
river and was thrown out so that this could become a means of admonition and a 
lesson for tyrannical rulers of all times: 
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And We led the Israelites across the sea, and the Pharaoh and his legions 
pursued them with wickedness and spite. Until when the Pharaoh started to 
drown, he cried: “I profess faith in the God in whom the Israelites have 
professed faith and I also am among His obedient people.” It is now that you 
have professed belief and before this you were a rebel and a mischief doer. We 
shall now save your body only so that you may become an exemplary sign for 
all posterity and in reality many remain indifferent to Our signs. (10:90-92) 


A further step was taken in this regard by the Almighty that after Abraham (sws), 
He made his progeny a symbol of this worldly judgement. It was thus declared that 
if the progeny of Abraham (sws) stand by the truth and present with full certainty 
and with full clarity the truth the way it is before other people of the world, then 
they will be made dominant over these people in case they do not accept the truth, 
and if the progeny of Abraham (sws) deviates from the truth they shall suffer the 
humiliation of subservience through these very people of the world. The mountain 
of Olive and the village of Fig located on it and the mount Tur at Sina and the city 
of Makkah are places where this worldly judgement took place for various nations 
and peoples. It is the mountain of Olives on which the punishment of the rejecters 
of Jesus (sws) was declared after his departure. The Almighty (Qur’an, 3:55) 
declared that those who have professed faith in Jesus (sws) will always remain 
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dominant on the Israelites, and at various periods of history there will be people 
who will dominate them and give them humiliating punishments (Qur’an, 7:167). 
Fig is a village situated on this mountain. It is mentioned in the Gospel of Luke 
(19:29) that when Jesus (sws) came to Jerusalem, he stayed at this place before 
entering the city. It is known that it was on the mount of Sinai that the Israelites 
were constituted as an ummah. Makkah was the place where the Ishmaelites began 
their life as a collectivity and it was here that they were given the custodianship of 
the Baytullah, the first centre of worshipping God made on this earth. The Qur’an 
has presented them as witnesses to this Judgement with the declaration that what is 
it that can negate the Day of Judgement after witnessing this worldly Judgement of 
the progeny of Abraham (sws): 
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The fig and olive bear witness and [so does] the mount of Sinai and this secure 
city of [yours] that We have created man [at these places] in the best of moulds. 
Then We reverted him to the lowest [position] when he himself wanted to 
become low. Save those who accepted faith and did righteous deeds. For them 


shall be a reward unending. Now [O Prophet!] What is it that denies you about 
the Day of Judgement? [Ask them:] is not Allah the best of Judges? (95:1-8) 


The last time this miniature Day of Judgement took place was in seventh 
century AD. This amazing event of human history occupies extra-ordinary 
significance because it took place in the light of known history. Thus the 
minutest of details about it are preserved and all its phases are before us and 
anyone can witness them by turning the pages of history. 

The Prophet who was selected for this was Muhammad (sws). As regards 
character and morality, he is unrivalled in the annals of mankind being the best of 
men epitomizing an ideal human being. He was designated as a Prophet at the age 
of forty. Prior to this, his life was so morally outstanding that he was called sadiq 
(the truthful) and amin (the trustworthy) by his people. Each and every person of 
his nation was ready to bear witness that he was unflinching and incontestable in 
his honesty and trustworthiness and that he could never lie. Even after being 
designated as a Prophet, his people at all instances always bore witness to these 
aspects of his character even though they had become his dreadful enemies. 

When for the first time he received divine revelation and he expressed his 
worry to his wife on this experience, she while comforting him said: “By God! 
Allah will never humiliate you because you are always kind to your kin and are 
always truthful and you bear the burden of others; you earn for the poor and are 
generous to guests and help those in distress.” 
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He never sought revenge from anyone for his own self. So much so, even after 
subduing his greatest foes, he told them: “You are free, and I will not take any 
action against you.””” 

His life was an unrivalled example of selflessness. The Quraysh offered him 
wealth, leadership and even their kingdom but he totally declined them and said: 
“If people place the sun on one hand of mine and the moon on the other, I will 
not give up my stance.”® 

As the head of the Islamic state in Madinah, he led the simplest of lives. In 
spite of this great change in his circumstances, he did not change his standard of 
living by the slightest. 

In short, he was an outstanding person in every sphere and period of his life. 
Not a single example can be quoted in known history, in which a person in his 
practical life so perfectly adhered to the ideologies and objectives he set for 
himself. Wahid al-Din Khan, a celebrated scholar of contemporary times, says: 
“So lofty was he as a human being that if he had not been born, historians would 
have written that a person who has such a personality as described above can 
only exist in fantasy and not in reality.” 

With this character and disposition, he called upon his people to profess true 
faith in God and in the Hereafter; however, they refused to accept it. He warned 
them that he is not merely a Prophet (nabi), he is a Messenger (rasiil) also and 
has been sent by God to set up a miniature Day of Judgement in this world for his 
people if they deny him even after being convinced of his veracity. This 
miniature judgement will be in line with and of the same sort which was 
delivered to the people of Noah (sws), Lot (sws), Shu‘ayb (sws), Salih (sws) and 
Hud (sws) by their respective messengers. 

This was an extra-ordinary declaration. It meant that those who reject him 
would be punished by God and those who profess faith in him would necessarily 
prevail in the land of Arabia. When this declaration was sounded, except for a 
few close companions, he had no other supporters. Later also, he faced perilous 
times during the course of his struggle. His companions had to migrate to 
Abyssinia to seek refuge from the hostility of their enemies; they had to vacate 
Makkah forever and when they reached Madinah, the whole of Arabia united to 
eliminate him and his message. Means such as power, money, propaganda and 
internal conspiracies were adopted to sabotage his mission. Every instant it 
seemed that enemies would be able to overpower and seize him. In these 
circumstances, it was very improbable that he would be able to prevail over his 
enemies; however, the Qur’an in every situation assured him that he is the 
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Messenger of God and, in spite of all this antagonism, God will have him prevail 
over his enemies:”” 


Ss Seal gil ofa oF Sy ad se ty peat oh 58 yh Oe 
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They seek to extinguish the light of God with their mouths and God has 

decided that He will perfect His light, much as the disbelievers may dislike it. 

It is He who has sent forth His messenger with guidance which is the religion 


of truth so that he may have it prevail over all religions [of Arabia], much as 
the idolaters may dislike it. (61:8-9) 
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Indeed those who are opposing Allah and His Messenger are bound to be 


humiliated. The Almighty has ordained: “I and My messengers shall always 
prevail.” Indeed Allah is Mighty and Powerful. (58:20-21) 


The Baytullah was a sign of leadership for the people to whom the Prophet 
(sws) was sent. They were its custodians. No one could even imagine that one day 
he would remove them from its custodianship and the leadership of the Quraysh 
would one day be humbled before him. This was because of the extent of 
influence they commanded in Makkah and in its whereabouts. However, right at 
the instance they were planning to turn him out of Makkah, the Qur’an declared: 


(=) \ Ay Bt Ye Glee 5) SSI, GL feed FS auc Uh 
[O Prophet!] Upon you have We bestowed this abundance of good [this House 
of Ours]. So pray only for your Almighty and offer sacrifice only for Him. 


Indeed, it is this enemy of yours who is rootless: none of his followers will 
remain. (108:1-3) 


Then these concise words were explained and after naming Abu Lahab, the 
biggest foe of his call, the Qur’an asserted: 
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(O-V INNS) ee oe LS ae Oo Cbd 


The hands of Abu Lahab have been broken and he himself has perished. Neither 
did his wealth benefit him nor the [good] he earned. Soon shall this man [of 
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glowing countenance] be put in a glowing Fire and [with him] his wife also 
such that [in Hell] she will be carrying firewood on her back [for her own self]; 
[like a slave woman], there will be a twisted rope round her neck. (111:1-5) 


What would happen after this? The Qur’an mentioned each and every phase 
with great clarity: The help of God would come and Makkah would be conquered 
and the Prophet (sws) would see from his very eyes his people entering the folds 
of Islam in multitudes: 
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When comes the help of God and that victory [which We have promised you 
O Prophet!] and you see men embrace the religion of God in multitudes, extol 


His glory while being thankful to Him and seek His forgiveness. For, indeed, 
He is ever disposed to mercy. (110:1-3) 


At another instance, the words are even more clear: 
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God has promised those of you who professed belief and did good deeds that 
He would grant them political authority in the land the way He granted 
political authority to those who were before them and He would strongly 
establish [here] their religion He chose for them, and replace their fear by 


peace. They will worship Me and serve none besides Me, and he who rejects 
even after this, will indeed be among the disobedient. (24:55) 


These were not the words of a human being which have all the chances of not 
being materialized. They were the words of God which were spoken by His 
Messenger. Thus they materialized and became part of history — in fact, created 
history which has no parallel in the annals of this world. Consequently, the help 
of God arrived, the rule of the Prophet (sws) was established in Madinah, the 
battle of Badr ensued and all hostile and antagonistic enemies of the Prophet 
(sws) were killed in it.”” Abii Lahab did not take part in the battle in an effort to 
save himself from torment. However, just seven days after the battle of Badr, this 
prediction of the Qur’an was fulfilled word for word and this leader of the Bani 
Hashim was killed by plague. And such was the condition of his dead body that 
no one came near it till three days after his death. Ultimately, his body got 
decomposed and a stinking smell started to come out from it. Eventually, his 
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corpse was placed near a wall and covered with stones. *Makkah was conquered, 
the custodianship of the Baytullah was transferred to the Muslims, the rituals of 
the prayer and animal sacrifice were specifically offered for the Almighty only 
after the Baytullah was cleansed of the idols, most Arabs became Muslims and 
every one saw with his very eyes people entering the folds of Islam in multitudes 
as predicted by the Qur’an. Consequently, Islam found a hold in the society, the 
shari‘ah of God was enforced and thenceforth no other religion held dominance 
in Arabia. After this, people who still insisted on denial were vehemently told in 
9" AH at the occasion of the grand Aajj that once the sacred months pass, they 
shall have to face punishment and shall be executed where found.” After the 
death of the Prophet (sws), his successors conquered all the countries to whose 
heads the Prophet (sws) had written letters calling them to Islam. In these letters, 
he had told them that if they wanted peace they should accept Islam because after 
the truth has been conclusively communicated to them by the Messenger of God, 
they will have to live in subjugation and that their own independent states could 
no longer persist. Among these countries were Rome and Persia also about 
whose mutual conflict the Qur’an, at one instance, had predicted that though the 
Romans have been subdued by the Persians, soon they will subdue the Persians 
and this amazing prediction of the Qur’an was fulfilled word for word as were 
the other predictions it made.” 


ii. The Signs 

When will the Day of Judgement come? The Qur’an has made it clear that no 
one except God has knowledge of this. Only He knows when it will come and He 
has not disclosed this matter even to any of His prophets and angels (7:187, 
20:15, 41:47). However, the signs and portents which will signal its advent are 
mentioned in the Qur’an and the Hadith and also in previous divine scriptures. 
Some of these signs are very general and others are in the form of specific 
incidents and happenings. The signs of this first category are not mentioned in 
the Qur’an. Only the Hadith literature mentions them. Of the signs of the second 
category too, only one is mentioned in the Qur’an: the onslaught of Gog and 
Magog. Therefore, this only is the certain sign. Other signs which are generally 
known in this regard are found in narratives which the scholars of Hadith 
technically regard as sahih. Some of these signs have already manifested 
themselves and others, if their ascription towards the Prophet (sws) is correct, 
shall definitely manifest themselves in future. 

The signs of the first category relate to the moral degradation that will appear 
in the whole world before the Day of Judgement. Thus it is reported that 
knowledge will be lifted, ignorance will increase, fornication, drinking and 
killings and lootings would become rampant so much so that innocent people will 
be killed; women will outnumber men to the extent that the affairs of fifty 
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women will be entrusted to one man; only evil people will exist in this world and 
it will become devoid of people who take God’s name.” 

Of the signs of the second category, the most important is the onslaught of Gog 
and Magog. The Qur’an says: 
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Until the time arrives that Gog and Magog are let loose and they launch an 
onslaught from every hill and the certain promise of the Day of Judgement 
nears its fulfilment, then behold that the disbelievers shall stare in amazement; 


At that time, they will say: “Woe be to us! We remained indifferent to it; in fact, 
we have wronged our souls.” (21:96-97) 


Gog and Magog are from the descendents of Noah’s son Japeth who inhabited 
the northern areas of Asia. Later, some of their tribes reached Europe and after 
that settled in America and Australia. In the book of Ezekiel, they are called the 
leaders of Russia, Moscow and Tobalsac (Rush, Meshech and Tubal are present 
day Russia, Moscow and Tubalsac): 


The word of the LORD came to me: Son of man, set your face against Gog, of 
the land of Magog, the chief prince of Rush, Meshech and Tubal; prophesy 
against him. (Ezekiel, 38:1-2) 


Son of man, prophesy against Gog and say: This is what the Sovereign LORD 
says: Iam against you, O Gog, chief prince of Rush, Meshech and Tubal. I will 
turn you around and drag you along. I will bring you from the far north. 
(Ezekiel, 39:1-2) 


It is evident from the revelation of John the Divine that the onslaught of Gog 
and Magog will begin sometime after a thousand years have passed on the advent 
of Muhammad (sws) as a Prophet. At that time, they would be surrounding the 
earth from all sides. When the disorder they would spread reaches its 
culmination, fire will descend from the heavens and the tremors of the Day of 
Judgement will begin: 


When the thousand years are over, Satan will be released from his prison and 
will go out to deceive the nations in the four corners of the earth — Gog and 
Magog — to gather them for battle. In number they are like the sand on the 
seashore. They marched across the breadth of the earth and surrounded the 
camp of God’s people, the city he loves.” But fire came down from heaven 
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and devoured them. (Revelation, 20:7-9) 


This same period of time is ascertained by the signs of proximity of the Day of 
Judgement which the Prophet (sws) mentioned in a question posed to him by 
Gabriel when he came to him in human form to instruct people. The Prophet 
(sws) is reported to have said: 


oth 30 hgh Cal le BG sh Sh sae ale aa as of 


One sign is that a slave-lady will give birth to her mistress and the second is that 
you will see these indigent [Arab] shepherds walking about bare-footed, bare- 
headed trying to compete one another in making tall buildings.”” 


The second of these signs is very obvious. Every person can see how it has 
manifested itself in Arabia ever since the last century. However, people have 
generally found it difficult to determine what is implied by the first of these 
signs. It is very evident to me: its implication is that slavery as an institution shall 
stand abolished. Both these events have taken place simultaneously. Viewed 
thus, these two predictions absolutely determine the period of proximity of the 
Day of Judgement. 

The signs which will manifest after these two have been mentioned by the 
Prophet (sws) at one instance and these include the onslaught of Gog and Magog. 
He is reported to have said: 
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The meaning of this narrative is that these are the ten signs of the Day of 
Judgement and unless they appear, the Day will not come. These signs are: 

1. The sinking of the earth in the East. 

2. The sinking of the earth in the West. 

3. The sinking of the earth in the Arabian peninsula. 

4. Smoke; this could refer to a great atomic explosion also. 

5. Dajjal; This is an adjective meaning “a great deceiver’. It has also been 
referred to as al-masih al-dajjal. The implication is that before the Day of 
Judgement, a person will falsely claim to be Jesus (sws) and while making use of 
the notion of the return of Jesus (sws) found in Muslims, Jews and Christians will 
deceive people through some of his magical powers. It is mentioned in some 
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narratives that he would be blind in one eye and his deception would be so 
evident to the believers that it would be as if they would see disbelief written on 
his forehead.” 

6. A land animal which will probably be born directly from the earth, the way 
all creatures were created directly in the beginning. 

7. The onslaught of Gog and Magog; this has already begun and is gradually 
going towards its culmination. 

8. The rising of the sun in the West. 

9. A fire that will rise from a pit of the Yemenite city of Eden and drive the 
people from behind. 

10. A wind that will blow people away into the sea. 

Besides these, the advent of Mahdi and that of Jesus (sws) from the heavens are 
also regarded as signs for the Day of Judgement. I have not mentioned them. The 
reason is that the narratives of the advent of Mahdi do not conform to the 
standards of Hadith criticism set forth by the muhaddithiin. Some of them are 
weak and some fabricated; no doubt, some narratives, which are acceptable with 
regard to their chain of narration, inform us of the coming of a generous caliph;*” 
however, if they are deeply deliberated upon, it becomes evident that the caliph 
they refer to is “Umar ibn ‘Abd al-*Aziz (d. 101 AH) who was the last caliph of 
the early history of the Muslims. This prediction of the Prophet (sws) has thus 
materialized in his personality word for word. One does not need to wait for any 
other Mahdi now. As far as the narratives which record the advent of Jesus (sws) 
are concerned, though the muhaddithiin have generally accepted them; however, 
if they are analyzed in the light of the Qur’an, they too become dubious. 

Firstly, the personality of Jesus (sws) has been discussed in the Qur’an from 
various aspects. The Qur’an has commented on his da‘wah mission and his 
personality at a lot of places. The cataclysm that will take place on the Day of 
Judgement is also a very frequently discussed topic of the Qur’an. The advent of 
a celebrated prophet of God from the heavens is no small an incident. In spite of 
the fact that there were many instances in which this incident could have been 
mentioned, we find that there is not a single place in which it is mentioned in the 
Qur’an. Can human knowledge and intellect be satisfied with this silence? One 
does find this hard to digest. 

Secondly, the Qur’an has recorded a dialogue of God with Jesus (sws) which will 
take place on the Day of Judgement. During the course of this conversation, the 
Almighty will ask him about the real sphere in which the Christians had gone 
astray: the divinity of Jesus (sws) and Mary. He will ask Jesus (sws) if it was as per 
His instructions that he had told people to deify himself and his mother whilst 
leaving aside God. In response to this question, among other things, Jesus (sws) 
will say that he instructed his people in the very manner he was asked by God and 
that as long as he remained among them he watched over what they were doing, 





79. Al-Bukhart, Al-Jami‘ al-sahith, 302-302, 579, 1228, (nos. 1882, 3439, 7131); 
Muslim, Al-Jami‘ al-sahth, 87-88, 1269, 1272-1273, (nos. 425, 7363, 7375). 
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and that after his own demise he was not aware of what good or evil they did, and 
that after his death it was God who watched over them. In this dialogue, one can 
clearly feel that the last sentence is very inappropriate if Jesus (sws) had also come 
in this world a second time. In such a case, he should have responded by saying 
that he knew what happened with them and that a little earlier he had gone to warn 
them of their grievous faults. The Qur’an says: 


bb ged CO5 UG yg agile G59 5055 5 Ab Itoi of a Pal GY) A CBG 
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Never did I say to them except what You commanded me to do: “Worship 

Allah my Lord and your Lord,” and I was a witness over them while I dwelt 


with them. When You gave death to me, You were the Watcher over them 
and You are a witness over all things. (5:117) 


Thirdly, in one verse of the Qur’an, the Almighty has disclosed what will happen 
to Jesus (sws) and his followers till the Day of Judgement. sense and reason 
demand that here He should also have disclosed his second coming before the 
advent of this Day; however, we find no such mention. If Jesus (sws) had to come, 
why was silence maintained at this instance? One is unable to comprehend any 
reason for it. The verse is: 


J 1S Spal aye Bg Gdll Joes IAS Saal Go Ob, a Westy Lae A 
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“O Jesus! I have decided to give “death to you and raise you to Myself and 
cleanse you from these people who have denied [you]. I shall make those who 
follow you superior to those who reject faith till the Day of Judgement. Then 
to Me you shall all return. So at that time I shall give My verdict in what you 
have been differing in.” (3:55) 


iii. The Events 

How will the Day of Judgement come about? The details of what will ensue at 
the advent of this day are mentioned in the Qur’an at a number of places. What 
will happen to the heavens and the earth and what will befall the sun and the 
moon, the planets and stars and what situation will be faced by the creatures of 
the earth and how people will emerge from their graves to gather around their 
Lord is all portrayed in the Qur’an. A study of pre-Islamic Arabic literature 
shows that Arabs relished parables more than similes. The Qur’an while taking 
this into account has portrayed the picture of the cataclysm that will take place on 
that day in such a graphic manner that the reader feels and sees all these events 
happening before him. The sequence of events which will take place as per the 
Qur’an is the following: 

1. People would be deeply involved in their life-routine. Some would be on the 
way, some in the market, some in a gathering and some at their homes and no 
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one would have the slightest inkling that this whole world is about to be 
disrupted when suddenly the trumpet would be blown and the upheaval of the 
Day of Judgement would take place: 


(AVY Y) abl lB oy Uf 250) 3 oy Sie) Se bore Bee eS 
And remember the day when the trumpet is sounded and all who are between 
the heavens and the earth will be horror-struck except for those whom God 
will choose to spare. (27:87) 


The word al-siir has been translated as “the trumpet’. What actually would be 
the nature of this trumpet of course cannot be determined, and as such it belongs to 
the mutashabihat category. However, one can have some idea of what it implies 
because the word trumpet does give us an idea of what it would be. In order to 
delineate the system and affairs of His world, the Almighty uses words found in the 
vocabulary of human beings which are akin to their own system and affairs. The 
purpose is to take us closer in our imagination to what is being discussed and the 
purpose is not to make us understand the exact nature and form of what is being 
discussed the way it is found in this world. In ancient times, the trumpet was 
sounded during royal processions or to herald an attack. It is evident from the 
Qur’an that a similar thing would be sounded to announce the advent of the Day of 
Judgement. As the Qur’an (81:4-5) portrays, this sound would strike panic and fear 
among the creatures of this earth causing people to even forget their dearest 
possessions and animals of the forest would gather together in utter confusion. 
Finally, all creatures of the earth would pass out because of this horrific sound: 


(AA:¥4) Al oP Wl Py eos elt ot Gxad 5 Sigal 3 mes 
And the trumpet shall be sounded and all those between the heavens and the 
earth shall fall down fainting except those whom God shall spare. (39:68) 


At various places, the Qur’an has graphically depicted what will happen to the 
creatures of this earth when this commotion ensues. When after the first 
earthquake tremor the second tremor comes, the state of the earth would be much 
like a ship which is being swept by the tumultuous waves around it and whose 
inhabitants as a result would be trembling with fear with eyes horror-struck and 
they would be so overcome and stricken by the situation as if the horrific 
punishment of God has driven them mad. The Qur’an says: 

Le tase IS aU BS Oy ee oe MeL AG OL 6G NBT GU GI 
aU) Gide BSG 65 Iey Pa ag SyIRew ol 6 QS OS SIS ie wig al 
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O People! Have fear of your Lord. The cataclysm of the Day of Judgement is 
very dreadful indeed. The day you see it, on that day every suckling mother 
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shall forget her infant and every pregnant female shall cast her burden, and 
you shall see mankind in a state of inebriation though they would be not 


inebriated but it would be because God’s punishment would be so grave. 
(22:1-2) 


2. It would be at this time when great disruption in the physical world will 
begin. Such great commotion would ensue all over this universe that mountains 
would be crushed to grains, seas would burst forth and all galaxies and heavenly 
bodies would be displaced and would fuse into one another. So great would this 
all-embracing upheaval be that minds cannot imagine it and words cannot 
describe it. This turmoil would continue for a period known only to God: 


BPR Re we BOR ee Oe ot FE OO Bo en eee, ed & ales oe we CRS 6 
hg gl Vg Clee SU 15g jee Sled 131 ASI a pel N31'p Sy 9S mat 31 
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At the time when the sun ceases to shine, and when the stars are bedimmed, and 
when the mountains are set moving, and when camels, ten-months pregnant are 
left untended, and when wild beasts [forgetting all their enmities] are herded 


together, and when the seas burst forth ... Then [O people! Each one of you] 
will know what he has brought forward. (81:1-6,14) 
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Gi) ih, Lar, Qe Gah, 2 et ig Gh i hy eee cE 1 

(0-) 1A 8) ES 
That day when the sky is rent asunder, and obeys its Lord’s command as is 
befitting for it. And when the earth is stretched out and casts out all that is 
within her and becomes empty and obeys its Lord as it should do. [That will 
be the day when you shall meet your Lord]. (84:1-5) 


3. After this, the second phase will begin. In the Qur’an this phase has been 
called the phase in which mankind will be re-created. Thus from this very 
turmoil, a new physical world will emerge: 


(\s EIT) Cle OS GE be Sl abe Sf iy OS ED ft Os ht fy 


Remember the day when We shall roll up the heavens like a scroll wrapped in 
parchment. Just as We brought about the first creation, so will We do it again. 
This is a promise liable on us and We shall assuredly fulfil it. (21:104) 


In what manner would this next phase come about? The Almighty has told us 
that all heavenly bodies including this earth, sun, moon and galaxies made of 
billions of stars and planets would change into an earth and heavens having new 
physical laws: (£A:\ £) GIGASy Qe Ge ol eas ex (keep in mind the day 
when the earth is changed into a different earth and the heavens also, (14:48)). 
According to the Qur’an, at this juncture, the trumpet would be sounded once 
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again after which mankind would rise from their graves and would advance to 
the court of justice set up by their Lord for them: 


(VAIN 8) OSB AG a OB Gl ab al 
Then the trumpet will be blown again and they shall suddenly rise and look 
around them. (39:68) 


(OVA) Oglens er I era C2 I pall 3 ely 
And the trumpet will be blown and all of a sudden they will rise up from their 
graves and hasten to their Lord. (36:51) 


iv. Phases and Abodes 

The phases through which a person passes and the abodes in which he is lodged 
during his journey to meet his Lord are also mentioned in the Qur’an. Slowly but 
surely, he is moving to encounter his Lord. The first phase of this journey is death. 
After a short stay in this world, every single person passes through this phage. 
There is no escape from it. The Almighty has said: (\Ao :¥) oll a#3 (8 IS 
(every person shall taste death, (3:185)). It can come in the morning and it can 
come in the evening; one may taste it even before one’s birth or right after birth. It 
can come in childhood, in youth or in old age at any time and every person has to 
submit to it whether he likes it or not. According to the Qur’an, at death, the real 
personality of a person which is called the soul by the Qur’an and which is 
independent of his body is separated from his mortal being. The Almighty has told 
us that initially also it was given to man at the culmination of his mortal being 
which took place after passing through various phases and today also it is given to 
it once about 120 days elapse on the embryo.*' Death is the name of separating 
this personality of a person from his body. A specific angel — who has a whole 
staff of angels — is deputed for this task.** He formally comes and claims a 
person’s soul just as a government official entrusted for collecting something 
discharges his responsibility: 


CVT) OF SS MS pS JSG Gl OY EL SUE Js 
Tell them: “The angel of death deputed over you shall claim your souls. Then 
to your Lord shall you be returned.” (32:11) 


At this instance, what happens to a person is also depicted in the Qur’an. The 
souls of people who have deliberately rejected their prophets even after being 
convinced of their veracity are claimed by the angels whilst they hit and strike 
these disbelievers and at this very juncture of death they inform them that a 
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terrible torment awaits them because of their evil deeds: 
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And if you could see the angels when they take away the souls of these 
disbelievers whilst striking them on their faces and their backs and [say:] 
“Taste now the torment of the fire! This is the punishment for the deeds you 


committed with your own hands and [you should know that] God does not do 
the slightest of injustice to His servants.” (8:50-51) 


On the other hand, people who profess faith in their prophets and are absolutely 
without any stain of disbelief or polytheism and have also not infringed upon the 
rights of others or been oppressive in any manner are presented with salutations 
from the angels and given glad tidings of Paradise: 


CTY VAY Ogled ES Cy BoSN NS Se BO Oa Gach SU UGS GI 
To those whose souls the angels claim such that they are virtuous, they say: 
“Peace be on you. Enter [this] Paradise as a reward of your deeds.” (16:32) 


After this, are the abodes which are called Barzakh, Mahshar, Hell and 
Paradise. The various details about these places which are mentioned in the 
Qur’an are outlined below. 


(1) Barzakh 

This word is an arabicized form of the Persian word pardah and is used for the 
boundary beyond which the dead shall be kept till the Day of Judgement. It is, so to 
jie: an obstruction that prevents them from coming back. ¢: rope. a5 oe rel 59 od 
(\ ++: YY) Ose (beyond them is a barrier till the Day they are raised [back fo life], 
(23: 100)). The “World of Barzakh” is a term which has originated from this word. 
In some Hadith narratives, the word “grave” has been figuratively used for this 
world. Here mankind would be alive but this life would be without any corporal 
form. Here, the awareness of the soul, the nature of emotions, observations and 
experiences would be similar to the one found during dreams. Thus it has been 
mentioned in the Qur’an that when the trumpet is sounded, this dream will end and 
the wrongdoers, while suddenly finding themselves alive with bodies and souls in 
the large field of Mahshar, will cry out: (¢ ¥ :*) \ia ery or ay o us & (who has 
roused us from our resting-place?) (36:52)). It is evident from the Qur’an that 
people whose fate would be absolutely clear whether they are the righteous who 
have remained faithful to God and to human beings in an exemplary way or are the 
haughty who have rejected the truth in sheer arrogance, for them one form of 
punishment and reward will begin in this world of Barzakh. The reason for this is 
that taking an account from them would not be required. 

Examples of the first category are the Companions (rta) of the Prophet (sws) 
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who fought with him against the forces of evil and were martyred as a result. The 
Qur’an says that they are alive even though people are not aware of the nature of 
this life and are benefiting from the blessings of their Lord: 


2 ZcoFk Geo g 
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And [in this battle] do not in any way regard those who have been slain in the 
cause of God to be dead. [They are not dead]. They are alive in the presence 
of their Lord and are being provided for, delighted with what God has blessed 
them from His favours whilst receiving glad tidings about those they left 
behind, who have not yet joined them that [in this Kingdom of God] there is 
neither any fear for them nor sorrow rejoicing in God’s grace and bounty and 
from the fact that God will not deny the faithful their reward. (3:169-171) 


An example of the second category is the Pharaoh and his people who did not 
profess faith even after the truth had been communicated to them by Moses (sws) 
to the extent that they were left with no excuse to deny it. Thus as a recompense 
of their sin, they were punished in this world and in the world of Barzakh also 
they are made to see Hell every morning and evening: 
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And a dreadful torment encompassed the Pharaoh’s people. The Fire of Hell 
before which they are brought morning and evening and the day when that 
Hour comes it will be ordered: “Put the Pharaoh’s people through a sterner 
torment!” (40:45-46) 


It is this torment of the graves which is mentioned in certain narratives. The 
Prophet (sws) has further informed us that the first question that would be asked 
from the people to whom he was sent was regarding his own status.** The reason 
for this is obvious. Once a rasil (messenger) is sent to his people, it is he who 
becomes the only distinguisher of good and evil for them. Hence after professing 
faith in him, there is no need to ask anything else from any other person. 


(2) Mahshar 
The next place people would encounter is the Mahshar. The Qur’an says that 
after the trumpet is sounded the second time, all mankind born from Adam (sws) 
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till the Day of Judgement would be raised to life again. This raising to life in the 
language of the Qur’an is called hashr. We have already alluded to the fact that 
after the great upheaval on this Day, a new earth would come into existence. This 
raising to life would take place on that new earth. The details of the events and 
incidents which would take place once people are created again are as follows: 

1. All mankind would be given life and would rise from their graves. Each 
person would be given a body and a soul. This very re-creation is called “the 
second life” by the Qur’an (40:11). The previous body of each person would be 
replaced with a new one which would be appropriate to endure God’s blessings 
as well as His wrath; however, each person would have the same personality at 
that time as he had in this world: 


(OVA) Ogleas er I SO C2 A I all 3 aly 
And the trumpet will be blown and suddenly they will rise up from their 
graves and hasten to their Lord. (36:51) 


ae Sof ys YP SG IS fo UE OS AES UP UU, Clhe US Last 1 Ju; 
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And they say: “When we are turned to bones and bits of dust, shall we be raised 
to life again?” Tell them: “Whether you turn into stone or iron, or any other 
substance which in your opinion is even harder than these [even then you shall 
still be gathered to Us].” They will then ask: “Who will re-create us?” Tell 
them: “The One Who created you the first time.” At this, they will shake their 


heads before you and will ask: “When will this be?” Tell them: “It may well be 
near at hand.” (17:49-51) 


2. In this second life, the abilities and powers of a person would greatly 
increase. Whilst being stationed at his own place, he would even be able to see 
anyone he wants to however far that person may be and would also be able to 
converse with him. It is mentioned in the Qur’an that when a person dwelling in 
Paradise would remember a friend of his in the previous life, he, from where he 
is, would easily be able to see that friend residing in the depths of Hell: 


2 8 USy oS Sus 0) DE OG podedl ole 3 1G Abu OL! SE fe U6 
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He will say: “Just take a peep inside.” After saying this, as soon as he will 
bend down, he will see his friend in the very midst of Hell. [Then] will say: 
“By the Lord! Yu almost wrecked me! Had not the grace of God been with 


me, I would have surely been among those who have been brought in seized.” 
(37:54-57) 
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3. This would be a new world whose earth will be lit up with the light of God. 
His majesty would surround Him and angels would encircle Him. Everything 
would declare His praise; even criminals would reach His presence whilst 
declaring His praises and exaltedness: 


CUATA YA) Ge ash L25U) CTBT 0 yey ALB A BE CET ad Be 
Then the trumpet will be sounded again and they will suddenly rise whilst 


staring around them and the earth on that Day will be lit up with the light of 
her Lord. (39:68-69) 


(OVV Vy UB) SBS of Fahy oie OES STE 2 
On that day, He will summon you all, and you shall obey Him whilst 
declaring His praises and exaltedness and you will think that you had stayed 
just for a small period. (17:52) 


Sy So spy pa iy OA gil Sp be Ge Ball 
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And you will see the angels encircling the Throne, giving glory to their Lord 
and declaring His praises and judgement will be passed with fairness between 


people and it will be declared: “Gratitude is for God, Lord of the Universe!” 
(39:75) 


4. On that Day, the earth and the heavens will be in God’s grasp. For those who 
deny it in this world, this Day will be such that its severity will turn the young into 
old: 


CAV 4) OS HOE Say SS ana Sas GGL ia 6 Se dh ei 
And on the Day of Judgement, He will hold the entire earth in His grasp and 


the heavens will be folded up in His hand. Glory be to Him! Exalted is He 
above those whom they associate with Him! (39:67) 


CVALV VV) Uyeite 385 OF ay ed LI Ls OU eee OY USO) OF US 
So if you deny, how then will you save yourself from the Day which shall 


make the children grey-haired. The heavens are ripping apart with its burden 
and the promise of God [undoubtedly] is certain to be fulfilled. (73:17-18) 


The deeds done by people will be evident from their very faces. Everyone will 
be only thinking of his own self and will have no concern for others. A brother 
will not respond to the wailings of his own brother and sons will be heedless to 
the cries of their parents; men will forget their wives and children: 
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So when the deafening blast comes [ask them: where will they go]. On that 
Day, man will flee from his brother and from his mother and his father, his wife 
and his children. Everyone will be concerned with his own self. Many a face on 
that day will be bright, smiling and rejoicing, and many a face on that day will 
be gloomy, veiled in darkness. They will be of these very disbelievers, these 
wrongdoers. (80:33-42) 


The wrongdoers on that day will be dragged by their forelocks. They will 
follow the very leaders there who they used to follow in the previous world. 
These wrongdoers will be recognized from their faces and will be brought from 
their graves in such a manner that one angel will be pushing from behind and an 
another will be marching along him to bear evidence against him. They will be 
asked to prostrate in order to humiliate them but they will not be able to do so: 


(EYE) 100) OAS USSG UT GLb pita, ory Je ate Of RI 
The wrongdoers will be recognized through their looks; then they shall be 


seized by their forelocks and their feet [and thrown into Hell]. At that time, 
which of your Lord’s majesties would you deny? (55:41-42) 


33 os GO pnd gl aL as dag ald; ee Os pimey, Os al Nad 
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But they followed what the Pharaoh said to them even though what he said to 
them was not right. On the Day of Judgement, He shall stand in front of his 


people and shall lead them into the Fire. What an evil place to reach where 
they have reached. (11:97-98) 


(Misses ) Saghs Gite Gad i IS Goeth wa ee j AUS jail 3 fil 
And the trumpet shall be sounded. That day is the one in which Our threats 
will manifest and every soul shall come such that there will be one who drives 
it on and another to bear evidence. (50:20-21) 


55 US gees eel al Op bE Ub opel Oey GL LS UES Oy 
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They must remember the day when a great tumult will take place and they 


will be called to prostrate and they will not be able to do so. Downcast shall 
be their looks; ignominy shall cover them. [These wrongdoers! their backs 
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have now become stiff whilst] they also used to be called to bow in adoration 
when they were capable of it. (68: 42-43) 


5. Mankind on that day will be divided into three groups. The foremost in faith, 
the righteous and the wrongdoers. The second of these two groups will be given 
their record in their right hand, whilst the hands of the third of these groups will 
be tied and they will be given their record from behind in their left hand: 


He Ue eats Soh eS ue ra ieee ey) ee, 
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And on that Day, you will be divided into three groups: the companions of the 
right hand so what to speak of the [good fortune] of the companions of the 
right hand and the companions of the left hand so what to speak of the 


[misfortune] of the companions of the left hand and the foremost are after all 
the foremost. They indeed are the near ones. (56:7-11) 


COYH\ AE) Vee Lely He BU Oe oth ol AS gl OF 
And he whose record is handed out to him from behind his back [into his tied 
up hands] will call for death and shall enter the blazing fire of Hell. (84:10-12) 


6. The reality behind the differences between people shall be disclosed. When 
they will be brought forth for accountability, each and every deed of theirs will 
be justly presented before them and with the weight it carries. At that time, 
neither will friendships avail people nor any sale/purchase, ransom or 
intercession will be of any use to anyone. No one will be wronged. Every thing 
will stand clear in the utmost manner: 


(£20) 0 pilaf ag AES We eS npn Scar po a ad 
To God shall you all return and then He shall inform you about that in which 
you were differing. (5:48) 


eT SSS Be a J OS oy Us Tw Ue Ub aaa 6d La Gall Ay 
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And on the Day of Judgement, We shall set up the scales of justice so that no 
man shall in the least be wronged. And if a person has done a deed as small as 


a grain of a mustard seed We shall bring it forward and sufficient are We for 
taking account. (21:47) 


(EA 1Y) Os fad 
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And guard yourselves against the day when no soul shall be of use to another 
in anyway and no intercession shall be accepted and no compensation be 
taken from it nor will people be helped. (2:48) 


7. Witnesses shall be presented so that the wrong-doers are left with no excuse 
to deny their sins. Prophets of God shall also be presented as witnesses. Even the 
tongues, hands, feet, ears, eyes and skins of people will bear witness. After this, 
judgement shall be passed: 
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And the earth shall be lit up with the light of her Lord, and the register of 
accounts shall be laid open and all the prophets shall be called and those also 


who were given the responsibility of bearing witness, and people shall be 
judged with fairness such that none shall be wronged. (39:69) 
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On the day when their own tongues, hands, and feet will bear witness to their 
deeds. (24:24) 
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Until when they come near it, their ears, their eyes, and their very skins will 
bear witness to what they had been doing in the previous world. “Why did 
you bear witness against us?” they will ask their skins, and their skins will 
reply: “God, who gives speech to all things, has given us speech.” And it was 


He who created you the first time and now to Him are you being returned. 
(41:20-21) 


8. It is on this occasion that the deities whom the polytheists worshipped shall 
regard them as liars, leaders shall disown their followers and the eternal enemy of 
man — Satan — shall also renounce his followers and regard them as sinners: 
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And when they who indulged in polytheism [in this world] will see their deities, 


they will say: “Lord, these are the deities whom we called up whilst leaving 
you.” At this, they [— the deities —] will retort: “You surely are liars!” (16:86) 
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At that time when those who were followed will disown their followers and 


will face punishment and the ties which now unite them will suddenly break 
asunder. (2:166) 
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And after the judgement has been passed, Satan will say to them: “Indeed, 
true was the promise which God made with you and I never fulfilled the 
promises I made with you. And I had no power over you. I only called you 
and you responded to my call. Do not now blame me, but blame yourselves. 
Here I cannot address your grievances nor can you address mine. I have 


already denied your making me a partner [with God]. Indeed, it is for such 
wrong-doers that there is a grievous penalty.” (14:22) 


(3) Hell 

Hell is the abode of punishment for the sinners. It is also a place in which their 
sins are cleansed and purged. It has been mentioned in the Qur’an with various 
names. At some places, it has been called Jahannum and at others Sagar. It has 
also been called al-Sa‘tr, al-Nar and al-Nar al-kubra. It is the worst of abodes 
according to the Qur’an (2:126, 206; 3:151; 14:29). The Almighty has informed 
us that it will have seven doors and for each door there will be a certain share of 
sinners (15:44). If the sins which the Qur’an has called deadly are enumerated, 
they can be categorized as seven (17:22-39). Satan tries to induce people into one 
or all of these sins in order to lead them to Hell. In all probability, each of these 
seven doors of Hell are for these seven deadly sins. The extent and size of Hell is 
also intended to be made evident from this description. It will be so huge that it 
will have seven doors through which sinners will be made to enter in accordance 
with the sins they had committed. It has also been stated in the Qur’an that 
nineteen angels are in charge of it: 
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And what do you know what this Hell is? It will not show mercy nor spare 
anyone. It scorches the skin. [Deputed] over it are nineteen. (74:27-30) 


At various places, in the Qur’an, it has been mentioned that people who 
deliberately associate partners with God and profess disbelief in Him shall be 
punished eternally. Similar will be the punishment of a Muslim who kills another 
Muslim deliberately. People who disobey the laws of inheritance are also 
promised this doom. This fate will also await those who have committed some 
similar crimes. No doubt, there will be people who will be taken out of Hell once 
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they complete their term of punishment; however, it is evident from the Qur’an 
that in order to punish the previously mentioned criminals, Hell will always be 
kept intact. In spite of this, it can be expected that one day, Hell too shall cease to 
exist. The reason for this is that its torment is a threat from the Almighty and not 
a promise and the Almighty certainly has the right to reduce the punishment of 
these sinners or turn them into dust and ashes and eternally bury them in Hell: 
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Then the damned shall be cast into the Fire; here they will groan and scream 
like donkeys and shall abide in it as long as the heavens and the earth [of that 


world] exist unless your Lord ordains otherwise. Indeed, your Lord is able to 
accomplish what He wants to. (11:106-107) 


The Qur’an also mentions the spiritual and corporal punishments which will be 
meted out to the sinners in Hell: There will be the punishment of the fire (22:9). 
This fire will scorch skins (74:29), disfigure faces (23:104), pluck out skins 
(70:16), reach the hearts (104:6-7) and its flame will be larger than castles 
(77:32); neither will people die nor receive any comfort in it (35:36; 87:12-13); 
such boiling water will be given to them for drinking that it will cut their 
intestines to pieces (47:15); this boiling water will also be poured on their heads 
(22:19); they will be made to drink the fluid in which wounds are washed (69:36- 
37; 78:24-25); thorny bushes and the tree of al-zaqqiim will be the food they will 
be given and this tree will boil in their stomachs like the boiling of scalding water 
(88:6; 44:43-46); it will neither nourish them nor satisfy their hunger (88:7); they 
will wear garments of fire (22:19), their necks will have yokes and their feet will 
be in chains (40:71; 76:4); everything will become a yearning for them (19:39). 
The greatest punishment will be that sinners will not be able to see the Almighty 
nor receive any attention from Him (83:15). The Almighty will not even like to 
look at some of them (3:77): 
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Indeed, Hell lurks in ambush, a place for the transgressors. They will abide 
therein for ages. Nothing cool will they taste therein nor will they have 
anything to drink save hot water and pus. A recompense according to their 
deeds. These people are those who did not expect any account [of their deeds] 
and had recklessly denied Our revelations, [whereas] We have counted all 
their doings by writing them down. So taste [you O people!] We shall only 
increase torment for you. (78:21-30) 
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(4) Paradise 

This is the abode of the righteous. Jesus (sws) has called it: “The Kingdom of 
Heaven.”** The Qur’an has also called it Rawdah (garden), Firdaws (orchard), 
Jannah al-Na‘tm (orchard of blessings), Jannah al-Khuld (orchard of eternal life), 
Jannah ‘Adan (orchard of eternal abode) besides some other similar names. It is as 
expansive as the Universe, and is a place of eternal bliss where in contrast to this 
world, there is no concept of death with life, sorrow with happiness, worry with 
satisfaction, hardship with ease and torment with blessings. Its comfort is eternal, 
its bliss endless and its days and nights unending. Its peace is forever, its happiness 
will never cease and its majesty is everlasting and its perfection immaculate: 
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And as for the fortunate, they shall abide in Paradise and remain there as long 
as the heavens and the earth [of that world] endure, unless your Lord ordains 
otherwise. As a favour never ending. (11:108) 


Believers will be led into it with such majesty that before them and behind 
them and on their right and on their left — everywhere there will be angels of 
God. These angels will escort them in their company to Paradise where its guards 
will welcome them with salutations and greetings: 
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And those who feared their Lord shall be led in throngs to Paradise. Until 
when they draw near, its gates will be opened for them and its keepers will 
say to them: “Peace be to you; rejoice and enter into it to dwell forever.” 
(39:73) 


The Qur’an has portrayed the life of Paradise by depicting the life of royal and 
regal people so that man in this transient world is able to have some idea of the 
blessings of Paradise. Hence it is for this purpose that lush green orchards, flowing 
streams, luxuriant gardens, towering castles, very expensive utensils, slaves 
wearing golden waste-bands, thrones made of gold, clothes of satin and brocade, 
goblets of crystal, blissful gatherings and stunning virgins are mentioned: 
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However, for the God-fearing, there is great success on that Day. Gardens [to 
dwell in] and grapes [to feast on] and blooming maidens of equal ages [to be 
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Faith and Beliefs 189 
charmed with] and overflowing cups [to be drunk in their companionship]. 
They will not hear therein any idle talk or any false accusation. This will be 
the reward from your Lord — exactly according to their deeds. (78:31-36) 
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So Allah [their Lord] saved them from the affliction of that Day and bestowed 
them with freshness and joy, and as reward for being patient [in this world] 
gave them Paradise [to live in] and robes of silk [to wear]. They will be 
reclining in it on thrones and will feel neither the heat of the sun nor the cold 
of the winters. The shades of its trees will bow down over them and the 
clusters of their fruits will be within their easy reach. And dishes of silver [to 
eat from] and goblets of crystal [to drink from] will be passed around them. 
And the crystal will be of silver which they [—their attendants—] will have 
aptly arranged [for every service]. [Besides this], they will be given to drink a 
wine flavoured with Zanjabil. This is also a spring therein called Salsabil. 
And they will be attended by boys graced with eternal youth; they will be 
running around. When you see them, you will think that they are pearls 
scattered about. And wherever you look, you will see great bliss and a 
kingdom glorious [such] that even the outer garments of [the dwellers of 
paradise] will be of green silk and brocade and satin. And they were adorned 
with bracelets of silver [and then they reached the place where] their Lord 
entertained them with pure wine. Indeed, this is a reward of your deeds and 


[congratulations to you that] your endeavours have been acknowledged. 
(76:11-22) 


Similarly, the Qur’an has said that the dwellers of Paradise will get whatever 
they desire (41:31; 43:71; 50:35). Their hearts will be cleansed from envy and 
malice; like brothers they will sit on thrones facing each other (7:43; 15:47). 
They will never be turned out from Paradise nor will they ever get fed-up and 
want to come out of it and nor will they face any sort of difficulty there (15:48; 
18:108; 35:34-35). The blessings and favours of Paradise will come before them 
every time with a new taste, pleasure and beauty. When the same fruit will be 
given to them again and again, each time it will have a new taste, a fresh outlook 
and provide them with a unique pleasure (2:25). Purity and cleanliness will 
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abound everywhere (56:25). Neither will there be any regret of the past nor any 
fear of the future (2:62, 112, 262, 274, 277). Most of all, the dwellers of Paradise 
will be blessed with the pleasure of God: He will be pleased with them and in 
return the whole atmosphere will resound day and night with cries of exaltation, 
gratitude and praise for the Lord from these dwellers (9:72, 10:10, 19:62, 22:24, 
39:73). 

The Prophet (sws) has further explained that the dwellers of Paradise shall eat 
and drink but will neither spit nor need to urinate or defecate; neither will there 
be any fluid coming out of the nose nor will there be any saliva and cough; even 
their sweat will smell of musk; they will live in such luxuries that they will 
encounter no hardship; neither will their clothes rot nor will these people lose 
their youth. A caller will call: there is such health here which has no illness, there 
is such life here which has no death, there is such youth here which has no old 
age. The faces of people will be shinning like the moon and the stars.*° 

All this portrayal is to bring these sites closer to our comprehension. What 
exactly is their reality? The best answer to this question is the one given by the 
Prophet (sws) that in Paradise the Almighty will provide His servants with that 
which eyes have not seen, ears have not heard and never has any person ever been 
able to imagine what is in it.*” On a similar note, the Qur’an too has said: 
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Then no one knows what bliss has been kept hidden for him as a reward for 
his deeds. (32:17) 





86. Al-Bukhari, Al-Jami‘ al-sahth, 553, (no. 3327); Muslim, Al-Jami‘ al-sahth, 1231, 
1233, (nos. 7149, 7157). 

87. Al-Bukhari, Al-Jami‘ al-sahith, 541, (no. 3244); Muslim, Al-Jami‘ al-sahth, 1228, 
(no. 7132). 





Chapter 2 


Morals and Morality 


After faith, the second important requirement of religion is purification of 
morals. This means that a person should cleanse his attitude both towards his 
creator and towards his fellow human beings. This is what is termed as a 
righteous deed. All the shari‘ah is its corollary. With the change and evolution in 
societies and civilizations, the shari‘ah has indeed changed; however faith and 
righteous deeds, which are the foundations of religion, have not undergone any 
change. The Qur’an is absolutely clear that any person who brings forth these 
two things before the Almighty on the Day of Judgement will be blessed with 
Paradise, which shall be his eternal abode: 
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And he who comes before Him as a believer having done righteous deeds, 
exalted ranks are for such people, evergreen gardens beneath which streams 


flow and they shall abide therein forever. This shall be the reward of those 
who purify themselves. (20:75-76) 


It is doing these righteous deeds which is termed as sound moral behaviour and 
doing unrighteous ones is termed as, immoral behaviour. The Prophet (sws) is 
reported to have said: oy le wile isa! Lil (I have been sent to achieve the 
culmination of high moral standards).' He is also reported to have said: “The best 
among you are those who are morally sound from others.”” “These are the people 
who are very dear to me.”* “On the Day of Judgement, it will be high moral 
behaviour which will carry most weight in the scales of a person.’* “A believer 
achieves the same rank through high moral behaviour as can be achieved through 
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fasts and the night prayers.” 


1. Basic Issues 


And the soul bears witness and the perfection given to it, then [God] inspired 


it with its evil and its good that he succeeded who purified it and he failed 
who corrupted it. (91:7-10) 


What is the means through which a person can know what good and evil is? This 
is the most fundamental question of moral philosophy. In the above quoted verses, 
the Qur’an has made it clear that just as the Almighty has blessed a person with 
eyes to see and ears to hear, similarly, he has blessed him with a faculty which 
distinguishes good and evil for him. A person is not mere body and intellect. He is 
also a moral being. This means that the ability to distinguish good from evil and the 
appreciation that good is good and evil is evil is innately ordained in him. In some 
other verses of the Qur’an, this aspect is referred to as: (Y :V1) ren algae Ul (We 
inspired in him the way of good and evil, (76:3)) and (\ + :4+) ¢30Gei) 83444 (have 
We not shown him both paths? (90:10)). This appreciation of good from evil is a 
universal reality. Thus when the most evil of persons does something wrong, he 
tries to hide it in the first phase. When Adam’s son, Cain, tried to hide the body of 
his brother, Abel, after killing him, it was because he knew that he had committed a 
sin. Same is the case with good. A person loves what is good and respects and 
reveres it. When he establishes a society, he always sets up a system of justice in it. 
This is ample testimony of his innate ability to distinguish between good and evil. 
No doubt, at times, a person may justify a sin he commits, however, at the very 
time he invents excuses for this justification, he very well knows that he is 
inventing these excuses against his nature. The reason for this is that if someone 
else commits the same sin against him, he regards it to be an evil without any 
hesitation, and vehemently protests against that person. The Prophet (sws) is 
reported to have said: “Virtue is professing high morals and sin is that which pricks 
your heart and you would not like others to come to know of it.” It is this part of a 
person that the Qur’an has termed as nafs-i lawwamah (the reproaching soul)’ and 
has unequivocally stated: 
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In fact, [in reality] man himself is a witness upon his own self however much 
he may put up excuses. (75:14-15) 
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However, in the interpretation of this innate ability to distinguish between good 
and evil, there could have been differences because of different circumstances 
and periods of time and because of a variation in perception between people 
themselves. It is a great blessing of the Almighty that He has not even left any 
possibility for such differences and wherever there could have been a likelihood 
of any major difference, He delineated good and evil through His messengers. 
The guidance provided by these messengers is now eternally enshrined in the 
Qur’an. This guidance testifies to whatever a person finds within himself. 
Furthermore, man’s intuitive knowledge, in fact even his empirical knowledge, 
knowledge derived from natural and physical laws as well as knowledge derived 
from intellect all bear witness to it. Consequently, good and bad morals, as a 
result of this, can be fully ascertained. 

In some narratives, this aspect has been explained through a parable: A straight 
path leads to the destination a person wants to reach. At both its sides are high 
walls. Both have doors in them on which curtains are hung. At the end of the 
path, there is a caller calling out to enter and to walk straight. In spite of this, if a 
person wants to lift the curtains of the doors in the right and left walls, a caller 
from the top says: “Beware! Do not lift the curtains. If you lift them, you will go 
inside.” It was explained: This path is Islam, the walls are the limits prescribed 
by God, and doors are His prohibitions. The caller from the top is the counsellor 
of God which is found in the heart of every human being, and the caller at the 
end of the path is the Qur’an:* 
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Indeed this Qur’an gives guidance to the path which is the most upright and 


gives glad tidings of a great reward to those among its believers who do good 
deeds. (17:9) 


The second question is: What is the real motive which impels a person to 
purify his morals? The answer which the Qur’an has given to this question in the 
verses (91:7-10) quoted earlier is that this motive is a person’s perception which, 
on the basis of this very innate cognizance of good and evil, says that the results 
of good and evil cannot be the same. He feels that the very existence of the 
perception of good being good and evil being evil entails that the result of good 
should be good and that of evil should be evil. It becomes evident from this that a 
person will not be left unaccountable for his deeds; he will definitely be rewarded 
or punished as a result of his deeds. In these referred to verses, the Qur’an has 
referred to this fate as success and failure respectively. As a result of this, the 
feelings of fear and hope arise in a person and become a source and motivation 
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for him to cleanse his morals even though his natural inclinations oppose this. 
Then when a person professes faith, this feeling relates to the Almighty. It is now 
that the Qur’an requires of him that the real motive of adhering to good morals 
and refraining from evil morals should only be the love of God, His pleasure and 
the fear of His displeasure — the God who knows the unseen, Who knows the 
secrets and is fully aware of every movement that goes on in this world as well as 
the slightest of change that takes place in the minds and hearts. The Qur’an has 
stated this aspect at many places. At one instance, after emphasizing the 
fulfilment of obligations, it says: 
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So give their due to the next of kin, to the destitute, and to the traveller. That 


is best for those who want to please God; and it is these who shall surely 
prosper. (30:38) 


The best examples of people in whom these morals are personified are the 
prophets of God. About the Prophet Muhammad (sws), the Qur’an says: 
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Who spends his wealth to purify his soul, and does not confer favours on 
anyone for recompense but only to seek the countenance of his Lord, Most 
High. (92:18-20) 


It is generally accepted that the foundation of good deeds is good intention. 
The Prophet (sws) has also referred to this fact in these subtle words: JL<54) LSI 
oly (the deeds of a person are based on his intentions).” This motive cleanses a 
person’s intentions completely. Thus none of his deeds after this is for show and 
pretence, and if it is, then he soon or late tries to cleanse it of such filth. 

The most effective explanation of this directive of the Qur’an is reported by Abu 
Hurayrah (rta). He narrates from the Prophet (sws) that on the Day of Reckoning 
the foremost among people whose fate shall be decided would be scholars of the 
Qur’an or those who had been killed in jihad or those who had been blessed with 
wealth by the Almighty. They shall be brought over and the Almighty will remind 
them of His favours. They will acknowledge these favours. The Almighty will then 
inquire from them: “What did you do in benefiting from them?” The scholar will 
reply: “I was educated and then I educated others and recited the Qur’an before 
other people to call them towards You.” The soldier will say: “I fought in Your 
way and was killed.” The rich person will say: “I spent on every occasion on which 
you are pleased on spending.” The Almighty will say: “All of this was done by you 
so that people should call you a scholar, a brave person and a generous person 
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[respectively]; so you have been called so in the world.” It shall thus be ordered 
and they shall be dragged faceward into Hell.'° 

The third question which relates to moral philosophy is: What is the objective 
of this effort? Scholars have given different answers to this question. One group 
thinks that it is happiness. Another group is of the opinion that it is perfection. A 
third regards it to be an obligation for the sake of it. The above quoted verses 
(91:7-10) clearly say that this objective is purification as a result of which man 
shall be bestowed with God’s eternal kingdom. A little deliberation shows that 
this answer of the Qur’an automatically encompasses all the viewpoints of moral 
scholars just referred to. This is because it is through purification of faith and 
deeds that a person achieves perfection; true happiness is also achieved through 
this and if ever an obligation is discharged without any greed, then it is through 
this. It is this state of the soul which the Qur’an calls the “contented soul” and 
gives it glad tidings of being the recipient of the pleasure of God and vice versa: 
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O you whose heart remained content [with his Lord in times of comfort and 
distress]! Return unto your Lord, such that He is pleased with you and you are 
pleased with Him. [Return] and enter among My servants and enter My 
Paradise. (89:27-30) 


Imam Amin Ahsan Islahi writes: 


... these words are a tribute from God. They shall be addressed to people who 
shall be congratulated for achieving great success in the sphere they had been 
tested by their Lord. They have returned to their Lord with the achievement 
that they have proven in good and bad circumstances that they were content 
with the will of their Lord and at the same time they have been granted the 
coveted status of being the favoured ones of the Lord. Just as they have never 
complained to Him at any stage, in the same manner their Lord has not found 
them below His standards at any stage. They are pleased with Him and He is 
pleased with them.'' 


2. Fundamental Principle 
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God enjoins you to justice, goodness and spending on the kindred, and forbids 
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lewdness, evil and arrogance. He admonishes you so that you may take heed. 
(16:90) 


Outlined in these verses is the fundamental principle of the guidance provided 
by the Qur’an in this regard. The bases on which man’s nature requires of him to 
adopt good morals and leave bad ones are explained in these verses. These 
principles of good and evil are in conformity with human nature and hence they 
have been acknowledged in divine religions. The ten commandments of the 
Torah are based on these and the Qur’an too has actually explained them as part 
of its moral directives. 

We shall elucidate them here. 

The first thing which the verse directs is justice (‘adl). This means that whatever 
obligation is imposed on a person viz-a-viz a fellow human, he discharges it the 
way it exactly is and in an impartial manner, whether his fellow human being is 
weak or powerful and whether he is liked or disliked by us. The Qur’an says: 
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Believers! Adhere to justice by bearing witness for God, even though it be 
against yourselves, your parents, or your kinsfolk. If someone is rich or poor, 
God is worthy that His law be followed for both. So [by leaving aside the 
guidance of God] do not be led by base-desires, lest you swerve from the truth 
and [remember] if you distort [what is the truth and what is just] or evade [it], 
God is well aware of all your deeds. (4:135) 
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Believers! Be those who adhere to justice by bearing witness for God. Your 
animosity for some people should not induce you to turn away from justice. Be 


just; this is nearer to piety. Have fear of God; indeed, God is well aware of all 
your deeds. (5:8) 


The second thing mentioned in the verse is goodness (ihsdan). It is over and 
above justice and is the pinnacle of ethics and morality. It means that not only 
should a right be fulfilled, but that it be fulfilled in a manner that a person is 
generous and considerate in this regard. A person should give more than what is 
due on him and should be happy to take what is less than his due. It is this 
attitude which develops in a society the values of sympathy, compassion, 
sacrifice, sincerity, gratitude and magnanimity. It is a result of these values that 
life becomes sweet and blessed. 

The third thing mentioned is spending on the near ones. It is one of the most 
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important corollaries of goodness and determines one of its specific forms. It 
means that the near ones are not merely worthy of justice and goodness from a 
person, they also deserve to be thought of as having a share in one’s wealth. They 
should never be abandoned in case of need and deprivation and like a person’s 
own family, their needs should also, as far as possible, be generously fulfilled. 

In contrast, the verse has prohibited three things also. 

The first of these is lewdness (fahsha’). It connotes fornication, homosexuality 
and similar acts of lewdness. 

The second thing is evil (munkar). It is the opposite of ma‘ruf and refers to 
evils which mankind has generally recognized as evils, has always called them 
evils and so obvious is their evil that no argument is needed to prove it. In every 
good tradition of religion and culture, they are regarded as bad. At another 
instance, the Qur’an, by using the word ithm for them, has clarified that they 
connote acts which are instrumental in usurping the rights of others. 

The third thing is arrogance and rebelliousness (baghi). This of course means 
that a person takes undue advantage of his power and influence, exceeds his 
limits and tries to usurp the rights of others whether they are of his Creator or of 
his fellow human beings. The Qur’an says: 
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Tell them: “My Lord has forbidden all lewd acts — whether hidden or open — 
and evil and wrongful rebelliousness.” (7:33) 


3. Moral Standards 
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Serve no other god except God, lest [on the Day of Judgement] you are left 
blameworthy and disgraceful. And [remember that] your Lord has enjoined 
you to worship none but Him, and to treat well your parents. If either or both 
of them attain old age in your life before you, show them no sign of 
impatience, nor scold them while answering; but speak to them with good 
etiquette and treat them with humility and tenderness and say: “Lord, be 
merciful to them the way they nursed me in childhood.” Your Lord fully 
knows what is in your hearts; if you remain obedient [to them, then you 
should know that] He forgives those who turn to Him. And give to the near of 
kin their due, and also the destitute and to the traveller. And do not squander 
your wealth wastefully, for the wasteful are Satan’s brothers; and Satan is 
ever-ungrateful to his Lord. And if you have to disregard [those in need] 
because you are seeking your Lord’s bounty of which you are waiting, then 
speak to them affectionately. And do not be miserly or prodigal [that as a 
result of it] you should either earn reproach or be reduced to indigence. 
Indeed your Lord gives abundantly to whom He pleases and sparingly to 
whom He pleases. He is aware of His servants and is observing them. And do 
not kill your children for fear of poverty. We provide for them also and for 
you because killing them is a heinous crime. 


And do not even go near adultery because it is blatant lewdness and a very 
evil path. And do not wrongfully kill any person whose life has been held 
sacred by God and [remember that] if someone is slain unjustly, We have 
given his heir the authority. Then he should also not exceed limits in his 
revenge because he has been helped. And do not approach the wealth of 
orphans except in a just manner, until they reach maturity. And keep your 
promises because you shall be held accountable for promises. And give full 
measure, when you measure, and weigh with correct scales. This is better and 
fairer as far as the consequences are concerned. And do not go after what you 
know not because eyes, ears, and heart — all of them shall be questioned. And 
do not walk conceitedly on the earth because neither can you split the earth, 
nor can you rival the mountains in stature. The evil of each of these to your 
Lord is very displeasing. 


This is the wisdom which your Lord has revealed to you. [Hold on steadfastly 
to it] and [in the end, listen once again:] serve no other deity besides God, lest 
[as a result] you should be cast into Hell condemned and rejected. (17:22-39) 
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These verses explain the basic principle which has been concisely put earlier. 
They clearly state what is morally sound and what is morally unsound. A little 
deliberation shows that this section of verses begins with the prohibition of 
polytheism and also ends on its emphatic forbiddance. Such a style is adopted in 
the Qur’an to highlight the importance of something. Here, the objective is to 
delineate the fact that it is the belief in monotheism which is like a boundary wall 
that encircles the directives of religion mentioned in these verses. If this 
boundary wall is damaged, everything that lies within it is exposed to danger. No 
doubt, this is the supreme status of monotheism which these verses mention. It is 
the greatest and the most fundamental requisite of justice which the Qur’an 
directs its followers to dispense. For this very reason, polytheism is called a great 
wrong (zulmun ‘azimun) by the Qur’an (31:13). The Qur’an has also clearly 
stated the result of this great wrong: it is an unforgivable sin in the eyes of God in 
retribution of which people shall be humiliated and thrown into Hell: 
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God will not forgive those who [deliberately] associate partners with Him; 
however, He will forgive lesser sins [according to His law] for whom He 


wills. And [without doubt] he who associates partners with God is guilty of 
fabricating a great sin. (4:48) 


What is polytheism? Associating other gods with God Almighty is termed as 
polytheism (shirk) in the terminology of the Qur’an. It means: 

a) to regard someone to have the same genre as that of God or to regard God to 
have the same genre as someone; or 

b) to regard someone to have a role in creation or in running the affairs of the 
creatures and in this manner make someone God’s peer to some extent or another. 

Examples of the first type of polytheism are the beliefs of Christians and the 
Polytheists of Arabia about Jesus (sws) and Mary (sws) and about the angels 
respectively. The belief of wahdat al-wujiud is another example of this. 

Examples of the second type are the beliefs regarding Brahma, Vishnu and 
Shiva in Hinduism and the beliefs regarding Ghaws, Qutub, Abdal, Data and 
Gharib Nawaz among Muslims. Belief in evil spirits and stars and in the powers 
of Satan, also belong to this category of polytheism. 

The Qur’an says: 
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Proclaim [O Prophet!] That God is alone. He is rock of shelter for every one. He 
is neither anyone’s father nor anyone’s son; and there is none like Him. (112:1-4) 
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Your Lord is the God, who created the heavens and the earth in six days and 
then ascended His throne. He covers the day with the night which swiftly 
follows it. And He created the sun and the moon and the stars which are 
subservient to His command. Make it clear: He is the Creator and He runs the 
affairs as well. Blessed is God, Lord of the Universe. (7:54) 


f 


The adherents of these views also believe that the Almighty has granted these 
partners of God the ability to have access to a ghayb (the unseen) and the 
authority to change some decision of the Almighty in this world and in the 
Hereafter on their recommendation. The Qur’an has negated both these: 

About the first, it says: 
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Say: “No one in the heavens or on earth has knowledge of the unseen except 
God [and those who are given this status of having access to the unseen] do 
not even know when they will be raised to life.” (27:65) 


About the second, it says: 
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Say: “Intercession is wholly in the hands of God. To Him belongs the 
sovereignty of the heavens and the earth. Then to Him shall you be recalled.” 
(39:44) 


Such people would signify their superstitions in pictures and statues. The 
Qur’an has called it a filth and directed us to abstain from it: (Y +: Y) — wu prone) 
a3 “I ay B Ngeeel’y OU Ui <» (guard yourselves against the filth of these idols and 
abstain from falsehoods which you fabricate about them regarding God, (22:30)). 
On this very basis, the Prophet (sws) said that on the Day of Judgement those 
who make these portraits and statues shall be severely punished and they shall be 
asked to put life into the beings they considered to be living and having the 
authority of causing harm and benefit to human beings: 
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Those who make such pictures shall be punished on the Day of Judgement. It 
shall be said to them: “Put life in whatever you have made.”””” 





12. Al-Bukhari, Al-Jami‘ al-sahth, 1042-1043, (no. 5951). It is these portraits and 
pictures which the Prophet (sws) has forbidden. Pictures not made for this purpose are 
not prohibited. 
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Charms and amulets which depict requests of help from such beings also have 
this filth. The Prophet (sws) is reported to have said that such incantations and 
blowing and charms and amulets which are used to create separation between a 
husband and wife are shirk (polytheism).'° 

Swearing an oath by someone other than Allah has also been regarded as shirk 
by the Prophet (sws) because when a person swears any oath by someone, he 
actually makes him a witness over some incident and in this manner it is as if the 
person regards him as someone who has knowledge of ghayb [the unseen] like 
the Almighty. It is reported: 


of ta ai 2 ab 2 
He who swore by any one other than Allah has committed an act of 
polytheism.“ 


In this regard, certain polytheistic attitudes are also worth consideration: 

In the Qur’an, God Almighty has mentioned a parable of a person whose 
wealth, riches, number of friends and associates and splendour and grandeur 
induced in him so much pride and vanity that he thought that whatever he has is 
as a result of his abilities and of the knowledge and intellect he possesses and 
shall always remain with him; the Day of Judgement would never come and if 
ever it would, he would find all this in store for him there — in fact much more 
than this. The Qur’an says that one day his flourishing orchard was destroyed, the 
baselessness of his perishable belongings became evident and he cursed his 
fortune and expressed his grief on associating partners with God: 
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And it happened that all his fruit was destroyed, and seeing his vines had 
tumbled down upon their trellises wrung his hands with grief at all that he had 


spent on the garden and cried: “Would that I had served no other gods besides 
my Lord!” (18:42) 


Same is the case with showing-off. If endeavours which should be done merely 
for God are done for others, then this would mean that they have taken the place 
of God. The Prophet (sws) is reported to have said: “The Almighty says: ‘Of all 
those that are associated [with Me] I am the most indifferent towards association; 
so anyone who has associated someone with me in any of his works, I am not 
with him and he is [actually] with whom he has associated with me.’”» 





13. Abu Da’tid, Sunan, vol. 4, 9, (no. 3883). 
14. Ibid., vol. 3, 220, (no. 3251). 
15. Muslim, Al-Jami‘ al-sahth, 1292, (no. 7475). 
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Superstitions that human beings become target of are of this genre too. Thus 
the Prophet (sws) has warned people about them. He has also preventively 
stopped people from certain things which though do not fall in the ambit of 
polytheism are liable to lead to it. 

Ibn ‘Abbas (rta) narrates that when one night a star fell, the Prophet (sws) asked: 
“What would you say about these in the age of ignorance?” People replied: ““We 
thought that this would happen at the birth or death of a great personality.” The 
Prophet (sws) remarked: “No, stars do not fall at the birth or death of someone.””"° 

Zayd ibn Khalid Juhani (rta) mentions that during the year of the Hudaybiyah- 
truce, rain fell at night. In the morning, the Prophet (sws) addressed the people after 
the prayer and said: “Do you know what your Lord has said?” The people said: 
“God and His Messenger know better.” The Prophet (sws) said: “The Almighty has 
said: ‘Today some of My people have woken up as believers and others as 
disbelievers; those who have said that this rain is a blessing from God are my 
believers and those who said that water rains down on us from such and such a 
point in the constellation, they are My disbelievers and the believers in stars.””"” 

“Abdullah ibn ‘Umar (rta) says that the Prophet (sws) said: “The solar and 
lunar eclipses do not take place because of someone’s death, they are two signs 
from among the signs of God; hence, if you see them, offer the prayer.”"® 

One of the wives (rta) of the Prophet (sws) reported from him: “A person who 
goes to an ‘arraf’” to find out about his possession and believes in him, the prayers 
he offers in forty days shall not be accepted.””” 

‘A’ishah (rta) narrates that when people asked about soothsayers, the Prophet 
(sws) replied: “They are nothing.” People said: “Some of their prophesies turn 
out to be true.” The Prophet (sws) said: “Satan is able to catch a few things and 
like a hen cries out in the ears of his friends. Then these people add a hundred 
other things to it and communicate it to people.””! 

Abt Hurayrah (rta) says that the Prophet (sws) is reported to have said: “There 
is no transfer through physical contact nor misfortune nor is there any snake of 
hunger in the stomach and neither does a bird come out from the skull of a dead 
person.””” 

Jabir (rta) narrates that besides this, he also said that there is no basis of 





16. Ibid., 989-990, (no. 5819). 

17. Al-Bukhant, Al-Jami‘ al-sahih, 137, (no. 846); Muslim, Al-Jami‘ al-sahih, 49, (no. 231). 

18. Al-Bukhari, Al-Jami‘ al-sahth, 167, (no. 1042); Muslim, Al-Jami‘ al-sahth, 369, 
(no. 2121). 

19. People who claim to have knowledge of things which get lost. 

20. Muslim, Al-Jami‘ al-sahth, 990, (no. 5821); Ahmad ibn Hanbal, Musnad, vol. 5, 
17, (no. 16202). 

21. Al-Bukhart, Al-Jami‘ al-sahih, 1305, (no. 7561); Muslim, Al-Jami‘ al-sahih, 989, 
(no. 5817). 

22. Al-Bukhart, Al-Jami‘ al-sahih, 1016, (no. 5757); Muslim, Al-Jami‘ al-sahih, 985, 
(no. 5788). These are some superstitions of pre-Islamic Arabia in which people of those 
times believed in. 
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supernatural phenomenon encountered in the wilderness. 

“Umar (rta) says that he heard the Prophet saying: “Do not exaggerate about 
me the way the Nazarenes did about Christ. I am only a servant of God. So call 
me God’s servant and Messenger only.””™* 

Ibn ‘Abbas (rta) narrates that a person came to the Prophet and during the 
course of his conversation said: “Whatever God wills and you will.” The Prophet 
immediately corrected him and said: “You have equated me with God? Just say: 
“Whatever God alone wills.” 

The details of other directives which are mentioned in these verses are as 
follows: 


i. Worshipping God 

The first directive is that since there is no god except God, only He should be 
worshipped. The essence of this worship (‘ibddah) is humility and servility, as 
explained in the second preamble of this book: “The True Religion”. The first 
manifestation of this essence is serving the Almighty. Since a person also has a 
practical life in this world, this servitude relates to this practical life as well and 
in this manner becomes inclusive of obedience. The manifestations in the first 
case are glorifying Him and singing His praises, praying to him and supplicating 
before Him, kneeling and prostrating before Him, making vows (to please Him), 
offering animal sacrifice and doing i ‘tikaf. 

In the second case, a person, after regarding someone as an independent law 
giver and ruler, considers that he has the authority to give directives of what is 
forbidden and what is not and what is allowed and what is not and submits before 
all his directives. It is the verdict of God Almighty that none of the above 
mentioned things can be reserved for someone other than Him. The words: 

ll YI ped Vi Oly > .<3 declare this verdict. Thus if a person glorifies someone and 
sings his praises or prays and supplicates before someone, kneels and prostrates 
before him or presents vows before him or offers animal sacrifice to him or does 
i‘tikaf for him or regards him to have the authority of prohibiting or allowing 
things, then this would mean that he has refused to accept this verdict of God. 
Among the addressees of the Qur’an, those who were guilty of this sin were clearly 
told of their folly. 

Those who prostrated themselves before the sun and the moon were told: 
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Do not prostrate yourselves before the sun or the moon; rather prostrate 
yourselves before God, who created them both, if you would truly serve Him. 
(41:37) 





23. Muslim, Al-Jami‘ al-sahth, 986, (no. 5795). 
24. Al-Bukhart, Al-Jami‘ al-sahih, 580, (no. 3445). 
25. Ahmad ibn Hanbal, Musnad, vol. 1, 370, (no. 1965). 
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Those who prayed and supplicated before some of their ancestors were told: 
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And those whom these call besides God are themselves created, they create 
nothing: They are dead, not living and don’t even know when they will be 
raised to life. (16:20-21) 


Those who regarded their jurists and saints to possess divine authority and 
would invoke their help were warned thus: 
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They have made their scholars and their monks their Lord besides God and also 
Jesus, the son of Mary, even though they had been directed to worship one God 
only. There is no god but Him. Exalted is He above those they deify besides 
Him! (9:31) 


° 


Those who presented as sacrifice and vows, the produce and cattle created by 
God before other deities were warned thus by the Qur’an: 


ara cere te We Coe cr pes 
And they set aside a share of their produce and cattle for God. They then say 
that in their opinion: “This is for God and this is for those whom we associate 
with God.” Furthermore, the share of these associates does not reach God but 


the share of God can reach these associates.”° What an evil judgement they 
pass! (6:136) 


The Qur’an has thus regarded this authority to declare something as lawful or 
unlawful as baseless besides regarding as baseless the prohibitions stipulated by 
the Arabs for certain animals called bahirah, sa’ibah, wasilah and ham. 

Bahirah is the name given to a she camel which has five offspring, the last of 
which is a male. The ears of such a camel are slit and it is left free. 

Sa’ibah is the name given to a camel which is left free once some vow has 
been fulfilled. 





26. This is a mention of their compound foolishness according to which if a goat 
dedicated to their idol dies, then it shall be compensated by the one dedicated to God; 
however, if some calamity befalls on the share dedicated to God, then it shall not be 
compensated by the share reserved for the idols. 
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As for wasilah, some people would vow that if a goat would give birth to male 
offspring, they would present it before their idols, and if gives birth to female 
offspring, they would keep it to themselves; now if she would give birth to male 
and female offspring simultaneously, they would call it wasilah and would not 
present such male offspring to their idols. 

Ham is the name of a bull which has given birth to many offspring. It would be 
left free. 

The Qur’an says: 
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God has sanctioned neither a bahirah, nor a sd’ibah, nor a wasilah, nor a ham 


but these disbelievers fabricate falsehoods about God and most of them have 
no sense. (5:103) 


It is this very verdict of the Qur’an regarding the worship of God on account of 
which the Prophet (sws) forbade people from making graves places of prostration 
and said that may God curse the Jews and Christians for they have made the 
graves of their prophets as mosques.”” 

The fact that this was his last counsel for the Muslims before his demise shows 
its importance. 


ii. Treating Parents with Kindness 

The second directive is that parents should be treated with kindness. This 
directive is present in all divine scriptures. Besides, this verse, the Qur’an has 
also mentioned it elsewhere in 29:8, 31:14-15 and 46:15. There is no doubt in the 
fact that among human beings a person’s foremost obligation is towards his 
parents. Thus after worshipping God, Muslims have been directed to fulfil it the 
foremost. The reason for this is that it is the parents who bring a person into 
existence and it is they who nourish and look after him. The way this directive is 
mentioned in 31:14-15 and 46:15 shows that among the parents it is the mother 
who has more right on the children: 
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And We have counselled man regarding his parents. His mother bore him with 
much [hardships which resulted in] weakness upon weakness, and he is not 
weaned before he is two years of age. [We counselled him:] “Show gratitude to 
Me and to your parents and towards Me is the return.” (31:14) 





27. Al-Bukhari, Al-Jami‘ al-sahih, 76, (no. 436). Muslim, Al-Jami‘ al-sahth, 215, 390, 
(nos. 1184, 3251). 
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In the upbringing of a child, a father too plays no less a role; however, the 
hardships which a mother bears during her pregnancy, at childbirth and then 
during breastfeeding are unparalleled. For this very reason, the Prophet (sws) has 
regarded a mother to have three times more right on her children than the 
father.** However, regardless of this difference, the Almighty has counselled man 
to be thankful to both his parents the foremost after God. This gratitude is not to 
be expressed merely through the tongue. There are some essential requisites of 
this gratitude which the Qur’an has related in the above quoted verses of Strah 
Bant Isra’1l. 

The first thing mentioned is that a person should treat his parents in a manner 
that he shows respect to them not only outwardly but also from the depth of his 
heart. He should not show any aversion to them in his heart and also not say 
something before them which is against manners. In fact, he should treat them with 
love, affection and decency and in a manner that reflects his obedience to them. He 
should obey them and in the frailty of old age comfort them and be a means of re- 
assurance to them. 

In these verses, the objective for which old age has been specially mentioned is 
explained thus by Imam Amin Ahsan Islahi: 


... It is this period in which those people regard their parents to be a burden 
who forget their sacrifices and selfless behaviour in their childhood. Obedient 
and respectful children remember that the way they were once nurtured by 
their parents when they were nothing but a lump of meat and bones, in a 
similar manner their parents have now been consigned to them when they are 
no more than skeletons; it is now their duty to repay them their favours. 
However, not everyone remembers this. These verses are in fact a reminder 
for this reality. In fact, the truth of the matter is that parents deserve love, 
respect and good behaviour whatever may be their age.” 


The second thing mentioned in this verse is that a person should always show 
obedience and compliance to his parents and this obedience should arise from his 
love and affection for them. The Qur’anic words used for this purpose are 
CSN Ge JU FUE GY L2el5. In it is the subtle insinuation that just as parents 
hide and protect their children the way birds do through their wings, in a similar 
manner, children too should hide and protect their parents in their wings of love 
and obedience. The reason is that if ever children can repay their parents for their 
care, it is through this attitude. 

The third thing that is mentioned besides the above behaviour is that a person 
should keep praying for his parents that the way his parents raised him with 
affection and care, the Almighty should also shower His blessings on them in this 
old age. This prayer is a right of the parents on their children and it is also a 
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reminder for a person to fulfil this right imposed on him. This prayer is also the 
motive for the feelings of love which the Almighty has demanded from the 
children in treating their parents with kindness. In Strah Luqman are mentioned 
the limits of this kind treatment. However, since they belong to the shari ‘ah, they 
shall be dealt in the chapter “The Social Shari‘ah” of this book. 

Following are the directives of the Prophet (sws) in this regard: 

Ibn Mas ‘ud (rta) reports that he asked the Prophet (sws): “Which deed does the 
Almighty like the most?” He replied: “To pray on time.” I asked: “Which after 
this?” He said: “Treating parents with kindness.””” 

Abi Hurayrah (rta) reports that the Prophet (sws) said: “Humiliation is for that 
person. Humiliation is for that person. Humiliation is for that person. People 
asked: “For whom O Messenger of God?” He replied: “A person whose both 
parents or any of them reached old age in his presence and in spite of this he was 
not able to enter Paradise.”*! 

“Abdullah ibn ‘Amr (rta) says that once a person asked the Prophet (sws) to 
participate in jihad. At this, the Prophet (sws) inquired: “Are your parents alive?” 
The person replied in the affirmative. The Prophet (sws) then remarked: “Keep 
serving them. This is jihad.” 

Abt Sa‘td al-Khudrit (rta) says that a person from the people of Yemen 
migrated and came to the Prophet (sws) in order to participate in jihad. The 
Prophet (sws) asked: “Do you have any relative in Yemen?” He replied that he 
had his parents there. The Prophet (sws) remarked: “Did you seek their 
permission?” He said: “No.” The Prophet (sws) then said: “Go back and seek 
their permission, and if they grant permission, then only can you take part in 
jihad, otherwise keep serving them.””? 

Mu‘awiyah narrated from his father Jahimah (rta) that he came to the Prophet 
(sws) and said: “O Messenger of God! I would like to participate in jihad and 
have come to consult you [regarding this].” The Prophet asked: “Is your mother 
alive?” He said: “Yes.” At this, the Prophet said: “Stay with her and serve her 
because Paradise is beneath her feet.” 

‘Abdullah ibn ‘Amr (rta) narrates from the Prophet (sws): “The pleasure of the 
Almighty rests in the pleasure of the father and the displeasure of the Almighty 
resides in the displeasure of the father.’”*> 

Abt al-Darda’ (rta) says that he heard the Prophet (sws) saying that the best 
door to Paradise is the father; so, if you want you can waste him and if you want 
you can protect him.*° 
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‘Amr ibn Shu‘ayb narrates from his mother who narrates from his grandfather 
that once a person came to the Prophet (sws) and said: “I have some wealth and I 
also have children but my father needs this wealth.” The Prophet (sws) replied: 
“Both you and your wealth belong to your father.”*” 

In relationships which develop with other people besides the parents, a person 
should have this same attitude in proportion to their closeness to him. At another 
place, the Qur’an has unequivocally stated this in the following words: 


jel US alls sls Al ss Lo! oelllses les a Ss VY aul aust 
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Serve God and associate none with Him. And show kindness to parents and 
to relatives and to orphans and to the destitute, to neighbours who are your 
relatives and those you do not know and to those that keep company with you 


and to the traveller and to the slaves also because God does not like the 
arrogant and the conceited. (4:36) 


(1) Other Relatives 

It is evident from the verse that after the parents, a person’s foremost obligation 
is towards his other relatives and kindred. The expression silah-i rahmi is used 
for the kind treatment of these people. The basis of a relationship between human 
beings can be multifarious: People can be class mates, neighbours, friends or 
companions; they can have common interests or common professions and this 
basis can even be being citizens of the same country; however, in all these 
relationships the greatest relationships are the blood relatives. This is the knot 
tied by the Almighty and it is not befitting for a human being to untie it. Thus 
safeguarding the rights of this relationship is a foremost obligation: 


(1:8) sy SEE Os a Oy A 8G 4 OLS cal ab (2 
And fear God, in whose name you plead with one another, and beware about 
your relatives also. Indeed, God is Ever-Watching you. (4:1) 


The importance of this treatment of the kindred and near ones is also found in 
the narratives of the Prophet (sws). 

Abu Hurayrah (rta) narrates from the Prophet (sws) that the word »> originates 
from ol* ,. Thus God has addressed it and said: “He who has joined you, I will join 
him with Me, and he who severed you, I will also dissociate from him.’””*® 

Abi Hurayrah (rta) narrates that at another instance, the Prophet (sws) adopted 
even more subtle words to describe this: When God had created His creation, ->} 
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(womb) stood in His presence and said: “This is the place of the one who seeks 
your refuge from breaking relations.” God said: “Indeed, are you not happy with 
the fact that the one who joins you, I will join him with Me, and he who severs 
you, I will also dissociate from him.””” 

Abi Ayyub al-Ansari (rta) said that a person came to the Prophet (sws) and 
said: “O Messenger of God! Tell me something which can take me to Paradise.” 
He replied: “Serve God and do not associate anyone with Him; be diligent in the 
prayer and pay zakah and fulfil the rights of the kindred.” 

Jubayr ibn Mut‘im (rta) reports from the Prophet (sws): “Any person who is 
guilty of breaking blood relations will not enter Paradise.” 

Anas (rta) narrates that the Prophet (sws) said that he who likes that his 
earnings increase and his life should be endowed with blessings should fulfil the 
rights of blood relations.” 

The pinnacle of this fulfilling of rights is to fulfil them even for those who 
sever blood relations.** 


(2) The Orphan and the Needy 

After relatives and the kindred, the orphans and the needy are also included in 
the list. It follows from this that they too fall in the category of the kindred; hence 
every Muslim should regard them to be so and with this motivation patronize 
them and be of service to them. According to the Qur’an, the very first step of the 
objective of attaining piety and goodness a person has been asked to achieve in 
this world is to free slaves and fulfil the needs of the orphans and the needy: 


NS Lg WL 8 oy 3 Pah fa Gb Ga GOST eg ea 
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But he did not attempt the steep path. And what do you understand what this 
steep path is? [It is] the freeing of a slave or feeding, in days of famine, an 
orphan near of kin or a needy [down] in the dust. (90:11-16) 


The style adopted in the following verses of Surah Fajr shows that the 
requirement is not merely helping the orphans and the needy but the real 
requirement is to give them a respectable status in the society: 
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Certainly Not! You do not show respect to the orphans and do not urge one 
another to feed the needy. (89:17-19) 


The Prophet (sws) while referring to the reward of this treatment has said: “I 
and those who take care of the orphans financially will be close to one another in 
Paradise the way two fingers are close to one another.” 


(3) Neighbour, Traveller and Slave 

After this, neighbours, travellers and slaves are mentioned in the verse and 
Muslims are asked to treat them kindly too. In spite of the change in society, 
even today travellers become needy in some respect or another; however, slavery 
no longer exists. The measures adopted by Islam in eradicating it are mentioned 
in the chapter “The Social Shart‘ah” of this book. 

With regard to one’s neighbours, the view of the Qur’an is unique in the 
history of religion and morality. It is generally considered that a neighbour is a 
person who lives next door or nearby; however, the Qur’an says that a neighbour 
is of three types: 

First, someone who is one’s neighbour and also one’s relative. The Qur’anic 
words used are = i) > jes and it is mentioned the foremost. It means that 
among other neighbours, he is more worthy of kind treatment. 

Second, someone who is not one’s relative, yet he is one’s neighbour. The words 
used are eae jen (unfamiliar neighbour). This unfamiliarity can be on the basis 
of being a relative and also on the basis of having a different religion. After a 
neighbour who is a relative, comes this neighbour. 

Third, a person who accompanies us in travel or while being stationed 
somewhere. +L ~>U2_ are the words used for such a person. Muslims have 
been directed to treat him kindly too the way other neighbours should be. 

Following are the narratives of the Prophet (sws) regarding this treatment: 

Abi Shurayh (rta) narrates from the Prophet (sws): “By God! He shall not be a 
believer; by God! He shall not be a believer.” People asked: “Who? O Messenger 
of God!” The Prophet said: “A person whose neighbour is not secure from his 
mischief.” 

He also narrates from the Prophet (sws): “He who believes in God and in the 
Hereafter should respect his neighbour.’“° 

‘A’ishah (rta) reports from the Prophet (sws): “Gabriel emphasized upon me 
the rights of a neighbour so much that I thought that soon he would make him a 
share holder in the inheritance [of a person].””” 
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Abi Dharr al-Ghifari (rta) says that the Prophet (sws) advised: “O Abt Dharr! 
When you cook curry, add extra water to it and remain aware about your 
neighbours.’””® 
Abi Hurayrah (rta) said that the Prophet (sws) similarly advised women and 
said: “Muslim Women! No one should consider a gift to a lady who lives in the 
neighbourhood to be meagre even though it may be the hoof of a goat.” 


ili. Spending in the Way of God 

The third directive is to spend in the way of God. This means that just as a 
person spends on himself the blessings bestowed upon him by God, he should also 
spend them on his fellow brethren after fulfilling his personal and business needs. 
It is evident from the Qur’an that two things are required for a person if he is to 
become a true servant of God: Firstly, one’s relationship with God should be 
established on right footings. Secondly, this relationship with other human beings 
should also be established on right footings. The first thing is achieved through the 
prayer which is the foremost expression of one’s love for God, and the second 
through spending in the way of God for this is the foremost expression of one’s 
love for one’s fellow human beings. The reward for this spending is also God’s 
love because whatever one spends he has it saved in the heavens, and in the words 
of the Prophet Jesus (sws), his heart too remains occupied at this place, (Matthew, 
6:19-21). The Qur’an has urged man to this at various instances in very effective 
styles. At one instance, it says: 
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And spend of that which We have given you before death befalls any of you 
and he says: “Lord! Why did you give me such a brief respite that I may have 


given in charity and [as a result] could have been among your pious people.” 
(63:10) 


This spending in the way of God is the right of one’s relatives, orphans and the 
needy which must necessarily be fulfilled. In the verses of the Qur’an under 
discussion, this fact is clearly mentioned. It is evident from this mention that any 
slackness in fulfilling this right can make a person a criminal who extorts the 
rights of people. Thus, at another instance, the Qur’an has clearly stated that if a 
person starts amassing wealth while remaining indifferent to these rights, then 
this is hoarding and its punishment is the fire of Hell — from which every believer 
should seek refuge with the Almighty: 
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And those that hoard up gold and silver and do not spend it in the way of God, 
give them glad tidings of a horrible punishment on the day when these 
[treasures of] gold and silver shall be heated in the fire of Hell, and their 


foreheads, sides, and backs branded with them. “These are the riches which 
you hoarded. Taste then what you have been hoarding.” (9:34-35) 


It is for this very nature of the directive that if people who are bound to fulfil this 
right are for some reason compelled to disregard the needs of a deserving person at 
some time and it is expected that in future their circumstances would improve, then 
they should Kindly treat the deserving person and promise him with help in future. 
The words \", 5% YJ ja ob OS oe OE) sles ele Oe al oP point to this 
aspect. 

Whether such spending is done in open or in secret, the Almighty says that every 
bit of it is in His knowledge. This means that He will also definitely reward a 
person as per His promise: 
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(VVVAYV 6 LY) 
And [rest assured] that whatever you spend and whatever vows you make 
[you shall be fully rewarded for them] because God is fully aware of them and 
[those who turn away from this guidance of God and] wrong their souls will 
have none to help them [from the wrath of God]. If you spend openly then this 
too is a good thing, but to give to the poor and to give it secretly is better. 


[Through this], God will wipe out your sins and [there is absolutely no doubt 
that] God has knowledge of all your deeds. (2: 270-271) 


Consequently, the Qur’an says that the Almighty blesses this spending and 
with His favour transforms a mole into a mountain: 
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Those who spend their wealth in the way of God can be compared to a grain 
of corn which brings forth seven ears, each bearing a hundred grains. God [in 


accordance with His wisdom] provides in abundance [in this manner] to 
whom He wills; And [in reality] God is munificent and all-knowing. (2:261) 


MoralsandMoraliy  ————”—~—CO—— 
Imam Amin Ahsan Islahi writes: 


This is a parable which depicts the manifold increase in the reward for 
spending wealth in the way of God. It is said that just as seven ears sprout from 
a corn and each ear will have a hundred grains, similarly the reward of a deed 
given to a person can be up to seven hundred times. Some Hadith narratives 
also explain this theme. It is reported that the Prophet (sws) said that the 
reward of a good deed ranges from ten times to seven hundred times. This 
variation obviously depends on the nature of the deed, the time in which it is 
done and the internal and external circumstances of those who do the deed. If a 
good deed is done in difficult circumstances and with straitened resources, it 
will earn more reward and if a good deed is done in times of ease and with 
ample resources, its reward will be relatively less. The feelings of the people 
who do the deed also count. A good deed may be done with complete 
willingness of heart and enthusiasm and it may also be done half-heartedly and 
under compulsion. Obviously both would earn different reward. The verse 
depicts the maximum reward and it is said: “God provides in abundance [in 
this manner] to whom He wills.” This is a reference to the principle we have 
alluded to. Allah’s will is never against justice and wisdom. Hence this 
manifold reward is willed by Him only in favour of those who prove 
themselves worthy in accordance with the principle set for them.*” 


This is further explained by saying that if this spending is done to please God 
and to discipline the soul, then this is the example of the person who plants an 
orchard not on land which is washed away by floods but on such high and even 
ground where the climate is also favourable so that if there is rain it bears double 
the fruit and if there is no rain, a light drizzle is sufficient to bear fruit because of 
conducive land and climatic conditions: 
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And those who spend their wealth to please God and to firmly attach their 
own souls [to the truth] are like an orchard which is on a high and level 
ground: if a heavy shower falls upon it, it yields up twice its normal produce; 
and even if a heavy shower does not fall on it, a drizzle is enough [to produce 
fruit. Keep this example in mind] and [rest assured that] God knows whatever 
you do. (2:265) 


However, this reward is for spending done from one’s clean and pure wealth 
and which is not accompanied by hurting the person on whom it is spent and by 
emphasizing it as a favour. Presenting to God something which a person does not 
like for himself is a very mean act. Whatever we have is given to us by God. If 
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we give something to Him in His way and adopt a mean attitude in this, then in 
the words of Imam Amin Ahsan Islahi, there is a strong chance that a person 
instead of pleasing the Almighty and disciplining his soul ends up distancing 
himself from the Almighty. Similarly, if a person keeps boasting of his favour on 
the recipient and hurts him, then this means that he does not have magnanimity 
because after being blessed with the motivation of spending on the poor such an 
attitude can only be adopted by petty-minded people — people who think that 
those on whom they have spent should always live under the burden of their 
generosity. Consequently, when this wish of theirs is not fulfilled, they always 
want to humiliate that person by taunting him. The Qur’an says: 
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Believers! Spend from your pure wealth and from that which We have 
brought out of the earth for you, and don’t even think of spending something 
worthless [in the way of God] which you yourselves would not receive except 
with closed eyes. And you should know that God does not need [such spending 
from you] and He is glorious. (2:267) 


At another place, the Qur’an says: 
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Those who spend their wealth in the way of God and do not follow this 
spending by reminders of their generosity and insults have their reward with 
their Lord; they shall have nothing to fear [there] nor will they be sorrowful. 
A kind word and forgiveness [at unpleasant instances] is better than charity 
followed by inflicting hurt. And [you should know that] God is self-sufficient 
[from such charity] and [on such an attitude from you, He would have 
deprived you; however, besides this] He is also very gracious. Believers! Do 
not mar your charity by reminders of generosity and by hurting [the 
recipients] like those who spend their wealth to show off before others and 
believe neither in God nor in the Last Day. So such men are like a rock 
covered with soil: a shower falls upon it and leaves it hard and bare. [On the 
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Day of Judgement], they shall gain nothing from what they earned. And [in 
reality], God does not guide such ungrateful people ... Would any one of you 
who has an orchard of dates and grapes underneath which streams of water 
flow, in which are fruits of all kinds and he grows old and his children are 
feeble wish that this orchard be blasted by a fiery whirlwind and it burn to 
ashes? In this manner does God explain to you His revelations so that you 
may reflect. (2:262-266) 


Imam Amin Ahsan Islahi, while explaining these verses, writes: 


This is the parable of a person who has planted an orchard of grapes beneath 
which a canal flows to keep it blossoming. There were other types of fruit also 
in the orchard and it also produced various crops. The owner of the orchard 
grew old and all his children were of tender age. Meanwhile a fiery whirlwind 
passed through the orchard and totally destroyed it. The Qur’an says that a 
similar fate will await the charity spending of a person who did not protect it 
from destructive calamities. The lightning which destroys their residence is 
hidden right in their own precincts and it will appear exactly at the time when 
they will not be left with the option of obtaining what they have lost.”! 


In the verses of Stirah Bani Isra’tl under discussion, the Almighty has 
explained that only people who adopt a balanced attitude in their spending and 
consider the sustenance they have been given by God a blessing and not a result 
of their own planning are afforded with the urge and will to spend in this manner. 
Consequently, two further things are stated. 

Firstly, wealth should not be squandered for it is a blessing of God and the right 
attitude in this regard is that a person should spend it in a balanced and efficient 
way and whatever he saves, he should consider that he has been entrusted with it 
as a share for its rightful recipients and with full caution discharge this duty of 
handing it over to them. The reason for this is that a person who does not adopt a 
balanced attitude regarding his needs is not able to even find time from his 
pastimes and pursuits to fulfil such duties. The Qur’an says that people who 
squander their wealth are Satan’s brothers and Satan is very ungrateful to his 
Lord. He allures people to his ways and entices them to spend on things which 
earn the displeasure of God. While explaining the balanced attitude in this matter, 
the Qur’an says that a person should neither be miserly nor prodigal so that when 
he needs his wealth, he ends up yearning for wealth and is reduced to indigence; 
on the other hand, he should spend in a balanced way and always save something 
so that he is able to help others whenever needed. The Qur’anic words used for 
this are: (gies Vals Ss LA Is GLI Vy eae I) Neg canes 

Secondly, it is the wisdom and will of God which governs the financial 
circumstances of a person. He may be blessed in abundance in this regard or he 
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may have to live hand to mouth. The only responsibility of a person is that he 
should work diligently to create opportunities for his livelihood. People who do not 
understand this, not only do not spend on others, but many a time become so 
callous as to even kill their children for fear of poverty. The Qur’anic verse of 
Surah Bani Isra’1l quoted above which mentions this specially alludes to the evil 
Arab custom of burying alive infant girls in the time of jahiliyyah. The psyche 
behind this was that since a woman is not an earning member of the family, why 
should one bear the burden of her up-bringing. The Qur’an forbade this heinous 
practice and said that it is the Almighty who provides for these innocent children 
and also for those who indulge in this practice. They should rest assured that the 
Almighty is ever-watching the circumstances His servants are going through; He is 
not un-aware of them. 
At another instance, this aspect is explained thus in the Qur’an: 


BR al Ade At Be So: Pot Eg 6 Foy pea 20 SOR Rd, oe REED OE OG: 
ok wale aul'y all's Diaby aie Stee 9 Te; ally clea Sok Aa) Ste Olas 
isn isfy Sa Oy es Ge af OB OS Se 23) et Go ES 

(YUI-YAVALY) 
Satan threatens you with poverty and tempts you to [spend on] lewd things and 
God promises you His forgiveness and His bounty and God is munificent and 
all-knowing. He [according to His law] gives an awareness of [this promise of] 
wisdom to whom He pleases, and he who receives this awareness indeed 


receives a treasure of great good. Yet none but men of sense receive a reminder 
[from such things]. (2:268-269) 


iv. Chastity and Modesty 

The fourth directive mentioned is that no one should even go near fornication. 
The reason stated for this is that it is open lewdness and a very dreadful practice. 
The implication is that no argument is required to prove its awfulness and 
lewdness. Human nature has always regarded it to be a grave sin and a terrible 
crime. It is an indubitable reality that the institution of family is as essential a 
need for a person as air and water are. This institution can only sustain on natural 
feelings and emotions if the relationship between the spouses is permanent. If 
this aspect is missing, then a society can only consist of a herd of cattle which is 
devoid of natural and spiritual feelings and emotions; it cannot be founded on 
right footings. Mawlana Abt al-A‘la Mawdidi (d. 1979) writes: 


The fact that this act is immoral or a religious sin or against social norms is 
something which has been universally acknowledged in all times and no one 
save a few people who have surrendered their intellect to base desires or who 
in their madness invent novel things and then philosophize them has differed 
in this regard. The reason for this universal consensus is that human nature 
itself requires that fornication be prohibited. The survival of human race and 
the establishment of a human society both require that a man and a woman 
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should not be free to merely sexually gratify themselves and then split away; 
on the contrary, the relationship between them should be of a permanent 
contract in which they remain sincere to one another — a relationship which is 
known and acknowledged in the society and is also given protection by it. 
Without this, human race cannot survive a single day because a child needs 
several years of care and affection for his upbringing and a woman single- 
handedly can never be able to bear this responsibility unless the man who was 
responsible for bringing the child into existence is ready to support and help 
her. Similarly, without such a contract, human society also cannot remain 
intact because society itself has been created through the union of a man and a 
woman in the form of a family and then through relationships between 
various families with one another. If a man and a woman, while disregarding 
a family set-up, come together to merely sexually gratify themselves for 
sometime, human beings will end up dispersed from one another, the roots of 
collective life will be severed and the very foundation on which the edifice of 
the society was built would be razed to ground. For these reasons, an informal 
relationship between a man and a woman which is not based on a contract of 
sincerity that is known and recognized in the society is against human nature. 
Consequently, man has always regarded fornication as a grave folly and an act 
of great immorality and, in religious terms, an atrocious sin.™ 


It is this very terrible nature of fornication because of which the Almighty has 
not merely forbidden it, He has asked us to not even go near it. This means that 
one should keep away from things that may lead to it or may ultimately entice a 
person to it. The etiquette of gender interaction mentioned in Surah Nur is stated 
for these very reasons. A summary of this etiquette is that a man a woman with 
regard to their physical and psychological needs should guard their gazes and 
properly cover their private parts and should not do something that rouses sexual 
emotions. The reason for this is that when Satan wants to give currency to 
fornication in a society, he first of all begins from these places. It is evident from 
the Qur’an that it was through this very way that he had attacked Adam and Eve: 
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Children of Adam! Let not Satan tempt you again the way he had expelled your 
parents from the orchard [in which they were living] stripping them of their 
garments in order to reveal their private parts to them. He and his associates see 
you from where you cannot see them. Indeed, We have made such devils 
associates of those who do not profess faith. (7:27) 
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What sort of an attack is this? Imam Amin Ahsan Islahi writes: 


... he first strips a person of his apparel of piety and virtue — the apparel 
which the Almighty had blessed him with together with his real apparel to 
elevate his inner-self. When this inner apparel is taken off, modesty and 
chastity, which are the actual motives for the real apparel, fade away. Then 
this real apparel starts becoming burdensome. Immodesty and _ profligacy 
induce a person to expose body parts which hold an attraction for the opposite 
gender — parts whose concealment is a requirement of human nature. Then 
comes fashion to support this tendency; it provokes a person to wear clothes 
in such a bizarre way that he or she appears to be naked in spite of being 
adorned with clothes, and in this way — concealment of the body — the very 
objective of clothes is sacrificed. The only thing left in these clothes now is 
embellishment and the real objective is now to enhance the degree of nudity 
as much as possible. Then gradually human intellect is overwhelmed and 
nudity is now dubbed as culture and covering the body is considered to be an 
old-fashioned act which exudes abhorrence. Then educated ruffians come to 
the scene and present the philosophy in the light of history that nudity is real 
human nature. Clothing has become in vogue because of restrictions of 
customs and etiquette. It is at this stage that shamelessness overcomes people 
and the whole society is poisoned with lust and licentiousness.”* 


On this very basis, popularizing fornication and creating opportunities which 
lead to it are regarded a crime by the Almighty. The Qur’an says that when the 
Hypocrites and miscreants of Madinah in the time of the Prophet (sws) adopted 
these ways, the Almighty said: 
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Indeed those who like shamelessness and lust to spread among Muslims shall 


be sternly punished in this life and in the life to come. [They deserve only 
this] and God knows [them], but you know not. (24:19) 


For this very objective, the Prophet (sws) forbade Muslim women from putting 
on pungent perfumes when going out, from sitting alone with men and from 
travelling alone.** When people asked about the brother-in-law, the Prophet (sws) 
told them that sitting alone with him is tantamount to death.” 

The wisdom in the directive of taking a mahram relative along in long journeys 
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is no different.” Turning away one’s gaze from ladies after the first sight is also 
for this purpose.’’ Certain types of music have been prohibited for the very 
reason that they may lead a person to this sin.** The Prophet (sws) is reported to 
have said that the children of Adam necessarily get some share from fornication. 
Thus ogling women is the fornication of the eye, lustful talk is the fornication of 
the tongue, amusing oneself with such talk is the fornication of the ears, touching 
and walking for this purpose is the fornication of the hands and the feet. Then the 
heart and the mind show their yearning and one’s private parts sometimes 
confirm this and sometimes negate it.” 
All these directives are meant to nip the evil of fornication in its bud. 


v. Sanctity of Human Life 
The fifth directive is that no one should kill any one. This is a mention of the 
sanctity of human life which it always has had as per morality and religion. The 
Qur’an has informed us that prior to this, the Israelites were also given this 
directive and the Almighty had ordained that killing one human being is like 
killing whole mankind. This directive has been preserved in the Talmud in these 
very words even today.” The Qur’an has referred to it in Sirah Ma’idah in the 
following words: 
‘I 
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That was why we laid it down for the Israelites that he who killed a human 
being without the latter being guilty of killing another or of spreading anarchy 
in the land should be looked upon as if he killed all mankind, and he who saved 


one life should be looked upon as if he saved all mankind. (5:32) 


It is evident from the above mentioned directive that the life of a human being 
can only be taken in two circumstances: when a person has killed someone or 
when a person while rebelling against the collective system goes after the life, 
wealth or honour of others. The words “spreading anarchy in the land” refer to 
this latter practice. Apart from these two circumstances, every killing is an 
unjustified act the punishment of which is eternal Hell according to the Qur’an 
(25:68-69). Muslims, who perpetrate this crime against other Muslims, are 
warned thus by the Qur’an: 
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And he who intentionally kills a believer, his reward is Hell. He shall abide 


therein forever, and the wrath and the curse of God are upon him. He has 
prepared for him a dreadful doom. (4:93) 
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The Qur’an has also clarified that the perpetrators of this crime will not only 
have to face God, they will also have to reckon with the heirs of the slain person 
and God has given them full authority in this regard, and no court of justice can 
show any leniency to the murderer without the consent of his heirs. Its 
responsibility is that if they insist on qisds, it should help them and should 
implement with full force whatever they want. 

However, this does not at all mean that if at some place a formal government 
does not exist and the matter of gisds is solely left to the discretion of the heirs of 
the accused, then they, in their capacity as heirs, should exceed the limits and, for 
example, slay others besides the slayer in frenzy of revenge or out of prejudice for 
their status and superiority demand the execution of a free person in place of a 
slave or a man in place of a woman, or kill the criminal by torturing him, or take 
out their venom on his dead body or adopt those methods of killing which have 
been prohibited by the Almighty. The words eal ere ime point to this aspect. 

It is evident from this that on the Day of Judgement the slain person shall have 
the same authority and without his consent the slayer will not be granted any 
leniency. 


vi. Misappropriating the Wealth of Orphans 

The sixth directive is that the wealth of orphans should not be misappropriated. 
The words of this directive are the same as those of fornication earlier: “Do not 
approach the wealth of orphans except for their welfare and betterment.” The 
implication is that one should only use the wealth of the orphans for their 
development and protection and this too should be done till the time when 
orphans reach maturity and can be entrusted with their wealth. In Sirah Nisa’, 
the Almighty has given certain guidelines in this matter; however, since they 
relate to the shart‘ah, they shall be mentioned in the chapter “The Social 
Shart‘ah” of this book. Here, this much should remain clear that in the given 
verse what one has been prohibited regarding orphans is a grave crime and one 
should not consider it to be trivial. Consequently, the Qur’an says: 
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Indeed, those who devour the property of orphans unjustly, swallow fire into 
their bellies; and soon shall they be cast into the raging fire of Hell. (4:10) 
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vii. Keeping Promises 

The seventh directive is that promises should be kept at all costs. The Qur’an 
here says that one shall be held accountable for promises. In Sirah Baqarah, this 
directive has been mentioned with great stress and emphasis in the following 
words: (\VY :Y) \stale \3) patge: O's 5/5 (and when they make promises, they 
keep them, (2:177)). Promises here imply all kinds and sorts of promises. Imam 
Amin Ahsan Islaht says: 


... keeping promises includes all small and big obligations whether they are 
related to God or to His creation, whether they come into existence through 
written means or whether through some relation and association, whether they 
are declared or are considered to be understood in a good society. We are tied 
in some sort of a contract with God and the Prophet (sws), our father and 
mother, our wife and kids, with our near and distant relatives, our clan and 
family, our neighbours and neighbourhood, teachers and students, masters and 
servants and with our peoples and nations. It is an essential requirement of 
piety and fulfilment of oaths that we fulfil these rights. In other words, the 
real spirit of keeping promises is fulfilment of rights and fulfilment of rights 
encompasses all big and small obligations.” 


At some other instances in the Qur’an (eg. 23:8, 70:32) as well, this directive 
of keeping promises is mentioned with the same emphasis. At the time of armed 
jihad also, the most important directive which is stated in the Qur’an is this 
keeping of promises. Surah Tawbah is the siirah of punishment. In it, the Prophet 
(sws) and the Muslims have been directed to end their treaties with the Idolaters 
of Arabia and launch the final onslaught. However, this much has been clearly 
stated in it (9:4) that treaties which are time-bound must be honoured till the time 
period expires. Similarly, in Stirah Anfal, it has been stated that if a nation with 
whom Muslims are bound in a pact is oppressing the Muslims, then these 
Muslims cannot be helped in breach of this pact. The Qur’an says: 
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And to those who accepted faith but did not migrate [to Madinah], you owe 
no duty of protection until they migrate; but if they seek your help in religion, 


it is your duty to help them except against a people with whom you have a 
treaty; and [in reality] Allah sees what you do. (8:72) 


viii. Honesty in Weighing 

The eighth directive is that things should be weighed and measured with 
honesty. The Almighty says that He has set the earth and the heavens on a scale 
and thus it is necessary that a person in his circle should remain just and measure 
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with the right scale and weights. The Qur’an says: 
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And He raised high the heavens and set the scale of all things that you [also in 


your circle of authority] do not transgress that scale. Give just weight and full 
measure. (55:7-9) 


It is evident from these verses that this is a very important directive and in its 
essence is actually a corollary of the scale of justice on which this world has been 
created. Thus if anyone deviates from it, it means that his conception of justice 
and fairness has become defective and he actually does not believe in a just God. 
After this, obviously the economic and social systems of the society are shaken 
from their bases and no ingredient of the society remains in its place. The people 
of the Prophet Shu‘ayb (sws) were involved in such malpractices. At more than 
one instance, his advice and sermon to his people in this regard is mentioned in 
the Qur’an. At one place, it is said: 
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Give just measure and defraud none. Weigh with the right scales and do not 


cheat your fellow men of what is rightly theirs; and do not spread anarchy in 
the land. (26:181-183) 


Adulteration in things is also a similar case. If a person mixes water in milk, or 
sand in sugar or barley in wheat, he commits the same crime because even if he 
weighs accurately he is not giving the buyer in full what he is buying. This is like 
usurping the rights of others for which he will have to face grave consequences 
both in this world and in that to come. Thus the Qur’an has said: “give full 
measure, when you measure, and weigh with correct scales. This is better and 
fairer as far as the consequences are concerned.” 


ix. Following Speculations 

The ninth directive is that one should not get after things one has no knowledge 
of. The Qur’an has warned us that one must not take this directive lightly because 
the faculties of sight, hearing and intellect shall one day be held accountable before 
God. The implication of this directive is that it is not right for a Muslim to make 
bad estimations about other Muslims, or make allegations against others or take 
some action against others without proper knowledge of what the matter is or 
spread rumours merely on the basis of speculation or form a view about God’s 
being and attributes and His directives merely on the basis of conjecture and 
guesswork and unending analogies. In Sirah Hujurat, some of these things have 
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been mentioned with this clarity of prohibition: 
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Believers! If an evil-doer brings you a piece of news, find out its true status, 

lest you inflict harm on others unwittingly and then regret your action. (49:6) 
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Believers! Avoid being overly speculative, for some speculations are a blatant 
sin and do not spy on one another. (49:12) 


(1) Taking Action without Finding out the Truth 

The first thing which is mentioned in these verses is that if an evil-doer informs 
us about something, we should not take action until we have thoroughly found 
out what the truth of the matter is, for we may take some action in frenzy and 
rage and later regret what we do. 

It is evident from this directive that if the informant is an unknown person or 
someone about whom it is not known whether he is a good person or an evil one, 
the truth about him must be ascertained. On this very basis, the muhaddithiun 
have researched into the life and times of people who narrate the words or deeds 
of the Prophet (sws) and if they were not able to access the details of a narrator, 
they rejected his narrative by regarding him to be an unknown person. 


(2) Abstaining from Excessive Conjecture 

The second thing which is stated here is that one should not indulge in 
excessive conjecture because certain conjectures are blatant sins. Imam Amin 
Ahsan Islahi, while explaining this, writes: 


... itis but natural for good or bad thoughts to arise in one’s heart about people 
whom a person encounters in life. It is these thoughts which establish or sever a 
person’s relationship with another. Viewed thus, it is these thoughts which 
make and break relationships in a society. On the basis of this importance 
which thoughts occupy, a person should not carelessly accept or reject them; on 
the contrary, he should be very sharp and alive to them. In this regard, the 
guidance provided by Islam to its followers is that a Muslim must always think 
well of others unless it is proven to him that some person is not worthy of this. 
Thinking well of a person is an obvious requirement of the brotherhood of faith 
on which Islam has founded its society and which has been explained earlier. 
On the other hand, if a person adopts the attitude of entertaining and harbouring 
all sorts of ill-founded thoughts that come to his mind, then the example of such 
a person is that of a hunter who becomes so blind in his obsession for catching 
fish that he also catches snakes. Obviously, there is a great possibility for a 
person who becomes blind in his obsession for catching fish to end up losing 
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his own life one day as a result. The Qur’an has stopped Muslims from this very 
danger that one must not start conjecturing too much because certain 
conjectures are blatant sins which may doom a person. The guidance which 
emerges from this directive is that a person should not become so mentally sick 
as to think ill of others; on the contrary, he should always think well of others. 
If the deed or words of a person induce him to think ill of him, he should try as 
far as he can to make a good justification, if it can be made. He should only 
think contrarily when he is not able to make any sound justification. It is better 
to think positively of a person who deserves to be thought of negatively than to 
think negatively of a person who deserves to be thought of positively.” 


(3) Refraining from Inquisitiveness 
The third thing which is mentioned is that one should not be nosy and 
inquisitive about others. Imam Amin Ahsan Islahi writes: 


... here the prohibition actually relates to being inquisitive for an evil purpose. 
In other words, here the intention of a person is to try to find some fault or 
mistake in the private life of another person and have access to the secrets of 
his family and family life. Sometimes, the motive of this probing is jealousy 
for it soothes a person to find out such facts about someone he considers to be 
his rival. At other times, the motive is hatred and animosity: he wants to 
humiliate another person by informing others of his faults. This latter 
tendency has now become a profession to which newspaper journalism has 
given a great impetus. Some journalists are in perpetual search of scandals 
and the journalist who is considered to be the most successful is the one who 
is able to lay his hands on a scandal in the private life of a famous person 
which makes his newspaper or journal sell like hot cakes. Such spying and 
probing is counter to mutual sympathy and brotherhood which are the 
foundations of an Islamic society; for this reason Muslims have been stopped 
from indulging in them. On the other hand, probing which a Muslim does to 
find out the circumstances of another person so that he can help him in his 
difficulties and needs or the spying and probing which an Islamic state does to 
be fully informed about the circumstances of its citizens, is neither implied 
here nor is it prohibited. On the contrary, such spying is a very virtuous act on 
the part of a neighbour so that he is aware of the circumstances and problems 
which his neighbour is encountering and is able to help him out. Similarly, for 
a state, this attitude is not just an act of virtue, it is in fact its responsibility to 
arrange to be informed of the good or bad circumstances of its citizens so that 
it is able to properly discharge its duties. 


x. Pride and Vanity 
The tenth directive is that no one should walk with pride and vanity on God’s 
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earth. It is thus said that howsoever much a person may strike the earth with his 
feet, he will not be able to rent it asunder and howsoever much a person may 
walk while raising his head, he will not be able to reach the heights of the 
mountains. Imam Amin Ahsan Islahi writes: 


. the implied meaning is that what is the meaning of showing pride and 
vanity in the earth made by God — the God whose glory and grandeur one 
witnesses in the vast expanse of the earth that He has spread out on which 
one’s status is not even that of an ant or an insect and the God who has 
created these towering mountains before which one’s status is not even that of 
a squirrel. One should try to recognize one’s status and always surrender 
oneself before the majesty and splendour of God.“ 


Such a gait obviously reflects one’s inner-self. Wealth, authority, beauty, 
knowledge, power and other similar things produce pride and vanity in a person. 
Each of these produces a specific type of pride in one’s gait showing that his 
heart is devoid of the perception of serving God and there is no concept in it of 
God’s glory and greatness. The heart which has the perception of serving God 
and of His greatness only beats in the chests of people who have humility. 
Instead of walking arrogantly, they walk with their heads bent. Thus walking 
with pride and vanity is a very bad trait and its punishment is very grave too. The 
Prophet (sws) is reported to have said that the person who has pride even to the 
measure of a mustard seed will not enter Paradise.” He has also said that honour 
is the lower fabric of the Almighty and greatness is His upper fabric. He who 
competes with Him regarding these will be punished. 

Here it should remain clear that pride and vanity are not merely reflected in 
one’s gait: they are evident in one’s conversation, clothes, appearance and 
behaviour as well. Consequently, the Qur’an says: 
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And do not become indifferent to people nor walk proudly on the earth: God 
does not like the arrogant and the one who expresses vanity and be modest in 


your gait and keep your voice low; indeed, the most hideous of voices is the 
braying of the ass. (31:18-19) 


The Prophet (sws), on this very basis, has prohibited the use of all things which 
reflect affluence or are a means of show and pomposity or are instrumental in 
overawing others or belong to the mannerisms of rogues and ruffians. For this very 
reason, he forbade the use of silk, making covers from expensive hides and eating 
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in utensils made of gold and silver.” So much so, he even urged people having 
short beards and large moustaches to give up this arrogant appearance and said that 
one should satisfy one’s passion by increasing the length of the beard but 
moustaches should be trim in all circumstances. He is reported to have said: “He 
who wore a dress to show his status, the Almighty will clothe him with the dress of 
humiliation on the Day of Judgement, and then fire shall be ignited in it.” He is 
similarly reported to have said: “On the Day of Judgement, God will not wish to 
see a person who walked conceitedly by dragging his legware.”” 

Moreover, this mental state becomes a source of great sins. Consequently, it is 
this conceit and arrogance which is instrumental in deliberately denying the truth, 
in considering oneself superior to others on the basis of colour, creed and race, in 
considering others to be inferior and making fun of them, in censuring others, in 
calling them with bad names and in scandalizing the faults of others in their 
absence. God has strictly forbidden all these. 


(1) Evading the Truth 

Those who evade the truth and reject it in arrogance are warned that they must 
not consider their sin to be trivial. Their punishment is that the doors of Paradise 
are closed for them. Hell shall be their abode from all sides and they shall abide in 
it forever: 
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Indeed those who denied Our revelations and evaded them in arrogance, the 
gates of heavens shall not be opened for them and neither shall they be able to 
enter Paradise except if a camel is able to pass through the eye of a needle. 
[This is their punishment] and in this manner do We punish the criminals. 


Hell shall be their bedding and [the flames of] Hell shall be their covering and 
in this way do We punish the evil-doers. (7:40-41) 


(2) Conceit on One’s Lineage 
People who show conceit and vanity on their lineage and ancestry are 
cautioned that all human beings are the progeny of Adam and Eve. Whites are 
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not superior to blacks nor blacks superior to whites and similarly, Arabs are not 
superior to non-Arabs and non-Arabs are not superior to Arabs. In the sight of 
God, the status and nobility of a person is not founded on the basis of his family, 
clan, colour or creed; it is founded on the basis of his consciousness towards 
God. Only that person will be respected in His presence who is the most God- 
fearing and lives within the limits specified by Him even if he belongs to a low 
and unknown family. And he who is arrogant and conceited shall definitely be 
humiliated even though he belongs to a family of high status and pedigree. This 
division of mankind in families is merely to give people identity. Just as God has 
distinguished people from one another on the basis of features, colour and stature 
so that they can identify and recognize one another, similarly, dividing them into 
families and clans is meant to serve this very purpose. It has no significance 
beyond this: 


A Soe RAST OY 15S ply Ua StH By 53 oF UGS YL GT 

(188) ee we a 3 | push 
You people! We have created you from one man and one woman and divided 
you into tribes and clans that you might get to know one another. The noblest 
of you in God’s sight is he who is the most God-conscious. Indeed, God is all- 
knowing and wise. (49:13) 


(3) Making Fun of Others 

People who make fun of others are told that in the sight of God a person is 
respectable or disreputable on the bases of his faith and deeds and their true 
weight too shall be indicated by the Almighty’s balance of justice. A person who 
considers himself to be noble in this world may end up in humiliation on the Day 
of Judgement, and a person who is considered lowly may be rewarded greatly in 
Paradise. Hence every Muslim must remain aware that according to the Qur’an 
(49:10) once he has entered the folds of faith, he has entered the universal 
brotherhood of Muslims in which every Muslim is a brother to another. It is not 
befitting for him at all to make fun of others, ridicule and censure them while 
thinking them to be inferior to him: 
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Believers! Let no man make fun of another man, who may perhaps be better 
than himself and let no woman make fun of another woman, who may 
perhaps be better than herself. (49:11) 


(4) Defaming and Taunting Others 
Those who defame and taunt their brethren are warned to abstain from this 
practice. The Qur’anic words used for this in Strah Hujurat are oKinst \y jell U 
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which imply that a person who defames and taunts others actually defames and 
taunts himself. Moreover, the word used is ;-! which includes other meanings as 
finding faults in others, ridiculing and mocking others, blaming others, making 
someone a target of objections whether openly or in secret. Obviously, in all 
these things, the motive is considering oneself to be superior and others as 
inferior and mediocre. A similar misdeed is calling others with bad names. The 
Arabs of the age of ignorance had a special proclivity for it and they regarded it 
to be a matter of great accomplishment. The most outstanding poet and orator of 
a tribe was the one who would excel others in expressing the superiority of his 
tribe and in speaking ill and demeaning other tribes. Consequently, Muslims 
were prohibited from indulging in this practice and were told that ridiculing 
others, demeaning and humiliating them and calling them with bad names is an 
act of disobedience and after faith, even the name of disobedience is bad. Thus it 
is not worthy of a Muslim to be involved in any of these evil practices: 
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And do not defame one another, nor call one another with bad names. After 


embracing faith, even the name of disobedience is bad. [Repent from this] and 
[remember] those who do not repent from this are indeed wrongdoers. (49:11) 


(5) Backbiting 

People who are guilty of backbiting are chided that it is a heinous sin. In 
comparison, it is no less than eating the flesh of one’s deceased brother. Eating 
the flesh of the dead in itself is a detestable act, and if that flesh is of one’s 
brother, how can a person like to eat it? A little deliberation shows that also 
depicted in this description is a picture of his helplessness in self-defence. After 
presenting this simile, the Qur’an has posed the question that if a person is not 
willing to tolerate such a thing then how can he tolerate such a despicable and 
dreadful practice as backbiting. Imam Amin Ahsan Islahi writes: 


... backbiting means speaking about the flaws of a person in his absence. The 
fact that this is done in his absence incorporates in the very meaning of 
backbiting the aspect that the targeted person does not get to know of it. In 
pursuance of keeping it secret, a backbiter gives his statements before people 
who hold the same opinion and are his confidants sharing the objective with 
him or at least are people about whom he is sure that they are not the ones 
who sympathize with the person he is targeting and will not reveal this secret 
to him. 


If one analyzes backbiting, one can see that hidden behind it is arrogance and 
conceit of a person which induces him to humiliate and disgrace others. 
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Consequently, the Almighty has forbidden us from it and said that everyone must 
fear His Lord in this matter: 
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And no one among you should indulge in backbiting others. Would any of 
you like to eat the flesh of his dead brother? So you would dislike it. [Repent 
from this practice] and have fear of God. Indeed, God is Ever-Forgiving and 
Ever-Merciful. (49:12) 


Like the Ten Commandments of the Torah, these are the ten commandments of 
the Qur’an. All morals are a corollary of these commandments. What the 
Almighty has regarded as great sins and acts of vulgarity (Qur’an, 42:37; 53:32) 
emerge from disobeying these directives. The Qur’an unequivocally states that 
people can be punished for this disobedience in the Hereafter. Thus every 
Muslim should remain cautious about it. The following three things should 
remain in consideration in this regard. 

Firstly, if the disobedience is unintentional, God will not hold a person 
accountable. His law is that if a person commits a misdeed unintentionally, He will 
not punish him. While stating a directive about adopted sons, the Qur’an says: 
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And the mistake you have made in this matter shall be forgiven, but in what 
your hearts make an intention shall not be forgiven. God is Ever-Forgiving 
and Ever-Merciful. (33:5) 


Secondly, if a person is able to abstain from disobeying these directives, then 
its reward is that his minor sins will be forgiven by the Merciful Lord otherwise 
all his major and minor sins will be recorded in the register of his deeds and he 
will have to give their account: 
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If you abstain from the major sins of what is being prohibited to you, We shall 
forgive your minor sins and shall make you enter a place of honour. (4:31) 


Thirdly, if a person disobeys any of these directives while being overwhelmed 
with emotions, he should repent and mend his ways. It is essential that he repent 
as soon as possible. The Almighty has clearly stated in the Qur’an that He will 
forgive people who commit a sin while being overwhelmed with emotions if they 
repent right after it. He will not forgive people who sin all their lives and repent 
when they see death approaching. Similarly, He will not forgive people who 
deliberately reject the truth if they continue with this attitude till their death: 
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It is incumbent upon God to forgive those who commit a sin while being 
overwhelmed with emotions and then quickly repent. It is they who are 
forgiven by God. God is all-knowing and wise. But He will not forgive those 
who sin all their lives and, when death comes to them, say: “Now I repent!” 


nor those who die as disbelievers. It is for these that We have prepared a 
grave punishment. (4:17-18) 


In the above verses, the Qur’an has ascertained two cases in which repentance 
shall be accepted by the Almighty. After this, one case remains: a person was not 
able to repent right after his sin; however, he did not delay repentance till his 
death. In this case, the Qur’an is silent and in the words of Imam Amin Ahsan 
Islahi, this silence creates hope as well as fear and the purport of the Qur’an also 
seems that one should remain between hope and fear in this case. He says that in 
spite of this what comes to his mind is the fact that such people would hopefully 
attain salvation through the intercession of the Prophet (sws) because in their 
case there is no reason for it to be prohibited. 


4. Pinnacle of Morality 
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Men and women who are Muslims, are true believers, serve God diligently, 

are sincere, patient, humble themselves before God, spend in charity, who fast 


and guard their private parts and remember God in abundance — on them God 
will bestow forgiveness and has prepared for them a great reward. (33:35) 


When a person reaches the pinnacle of morality with regard to his Creator and 
his fellow human beings, the qualities which emerge in him are stated in this verse. 
Thus it ends with the statement that God’s mercy awaits these noble souls and He 
has prepared for them a great reward. In the creed of tasawwuf, the pinnacle of all 
efforts of a human being is to become an embodiment of divine attributes. If God is 
all-knowing and all-aware, a person should be no less; if God does not need a wife, 
he too should spend a life of celibacy; if God is self-sufficient and free of all wants 
and needs, he also should become free of all human wants and needs; if God 
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controls the inner and outer worlds of man, he also should be able to walk on 
water, play with fire, cure the sick by touching them, bring the dead to life and 
control the mind and soul in whatever way he wants to. However, this is not the 
view of the Qur’an. According to it, the pinnacle of a human being is to mould 
oneself as per the requirements of God’s attributes and as a result of this become an 
embodiment of the qualities stated in the above verse. These are ten qualities and in 
the whole of its corpus, the Qur’an has not added to this list. They reflect the 
pinnacle of religion. It urges its followers to try to engender these qualities in 
themselves. If there is a level beyond this, then it is that of prophethood and about 
it, it is well-known that it is not achieved by any effort; it is God-gifted. 
Here are the details of these qualities: 


i. Islam 

The first quality is Islam (showing submission to God). When this word is 
mentioned with Iman the way it is here, then it signifies the external form of Islam, 
ie the directives which relate to the deeds and words and the physical entity of a 
person. Thus if the tongue of a person is willing to speak and abstain from 
speaking at the behest of God and His Prophet (sws); if his eyes are keen to see and 
withdraw at their decree, if his ears are ready to hear and stop hearing at their 
bidding, if his hands are prepared to strike and restrain themselves at their 
command and if his feet are keen to walk and stop at their directive, then this is 
nothing but Islam. The words (¥+ :¥) «l e>3 44) (I submit myself to God, 
(3:20)) and (\) :¥) cpl! OY GALI (I submit to the God of the worlds, (2:131)) 
which the prophets of God speak are meant to convey this very reality. 

It is evident from the Qur’an that the best examples of Islam are the prophets 
themselves. Thus we have been directed to follow them to reach this position of 
submitting to God and being content and happy with His decisions. The Qur’an 
says: 
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Tell them: “If you love God, obey me, God will love you and forgive your 
sins and [you very well know that] God is Ever-Forgiving and Ever- 
Merciful.” (3:31) 


The awareness and vigour with which this obedience should take place is thus 
explained by Imam Amin Ahsan Islaht: 


... a prophet is an embodiment of obedience to God and every action of his is 
a sign of his cognizance of God. For this reason, those who love God love 
every action of a prophet. They see that knowledge in a prophet which is the 
result of his cognizance of God and they witness deeds from him which are 
produced by this cognizance; similarly, they see in him the habits which 
please God and they observe in him the attributes which God likes and they 
perceive in his personality the grandeur which is a reflection of God’s 
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grandeur. Thus they diligently seek every imprint left by a prophet and try to 
follow it and since they do all this to please God, they are rewarded by Him 
by becoming His favoured ones.” 


ii. Iman 

The second quality is having iman (faith). This is the inner facet of religion and 
here it implies the full faith one has about the promises of God together with His 
true cognizance. Thus a person who believes in God in such a manner that he 
submits himself totally to him and is satisfied over His decisions in the utmost 
manner, then such a person is called a mu’min (true believer). It is through iman 
that hearts are purified, intellect receives guidance and intentions are cleansed. It 
is this faith which affects both one’s ideologies and one’s deeds simultaneously 
and embraces one’s whole being. Then with the remembrance of God, with 
reciting His revelations and with the manifestation of His signs in the world 
within a person and that outside, his faith grows. The Qur’an says: 
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True believers are those whose hearts are filled with awe at the mention of 
God, and whose faith grows stronger as they listen to His revelations and who 
trust in God alone. (8:2) 


The Prophet (sws) is reported to have said that he gained sweetness of faith 
who was pleased to accept God as Lord, Islam as religion and Muhammad as 
prophet.” The Qur’an has compared faith to a tree whose roots are deep in the 
soil and branches spread in the vastness of the sky: 
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Have you not reflected how God has mentioned the example of the word of 
purity? Its example is like that of a pure tree whose roots are deep in the earth 
and branches are spread in the sky; it yields its fruit in every season by the 
directive of God. [This is a parable of the pure word] and God mentions such 
parables to men so that they may take heed. (14:24-25) 


“en 


While explaining these verses, Imam Amin Ahsan Islahi has written: 


In the verse, the expression “word of purity” obviously refers to the “word of 
faith”. It is compared by the Almighty to a fruit-laden tree whose roots are 
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firmly implanted in the soil and whose branches are nicely spread in the sky 
and it is bearing fruit in every season with the blessing of its Lord. Its roots 
being deeply implanted in the soil refers to the fact that faith is deeply and 
firmly implanted in human nature and that it is not like a plant which has 
sprouted from dung which has no root and a slight calamity can uproot it like 
the word of disbelief about which the Qur’an has used the words 3'5 os ©] 

(Y1 2) £) 51 b+ @ & Ge)! (which can be uprooted from the very surface of 
the earth; it has no stability, (14:26)). On the other hand, like a strong tree it 
has firm and deeply set roots so that even if a storm passes upon it, it is not 
disturbed by the slightest. The verse goes on to describe that it is lavishly 
fruit-laden and that it is not like a barren tree which neither provides anyone 
with shade nor with fruit. Its spaciously spread branches in the sky provide 
shade to caravans and in every season obtain sustenance and nourishment 
from its fruit. This obviously refers to the blessings and benefits which a 
believer bestows on his own life and through it on others who in some way 
come in his contact. These blessings and benefits by nature are both 
ideological as well as practical. They bear witness to a person’s faith and 
through it a person becomes dear to God and attains His nearness.” 


It is this faith whose aforementioned requirement is mentioned in the Qur’an that 
nothing in this world should be dearer to a true believer than faith. The Qur’an 
says: 
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[O Prophet!] Tell them: “If your fathers, your sons, your brothers, your wives, 
your tribes, the wealth you have acquired, the merchandise you fear may not 
be sold, and the homes you like, are dearer to you than God, His Prophet and 
the struggle for His cause, then wait until God makes His Judgement and 


[remember that] God does not guide such people who break their promises.” 
(9:24) 


The Prophet (sws) has explained this reality in various ways. He has said that 
no one can be a true believer unless he loves the Prophet (sws) more than his 
children, parents and relatives.” At another instance, he has remarked that it is 
this love with God and the Prophet (sws) after which a person can be aware of 
the real taste of faith.’° 
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But what is the nature of this love? Since there are a lot of misconceptions 
about it and people have gone to the two extremes in this regard, it is appropriate 
that one understands it. Imam Amin Ahsan Islahi writes: 


... it does not merely imply the passionate love one naturally has for one’s wife, 
children and other relatives, but it also refers to the love on the basis of intellect 
and principles for some viewpoint and stance. It is because of this love that a 
person, in every sphere of life, gives priority to this viewpoint and principle. For 
it, he sacrifices everything — every directive and desire and every other 
viewpoint and principle but never sacrifices this for anything of the world. To 
uphold this viewpoint and principle, he holds every other thing as inferior and 
subservient but in no way puts up with seeing it inferior and subservient. If his 
own desires oppose this viewpoint, he fights with them. So much so, if the 
demands of his wife, children and relatives clash with the demands of this 
viewpoint, he adheres to it and without any hesitation turns down the desires of 
his wife and children and the demands of his family and clan.” 


This is the essence of Iman and Islam which has come out from the tongue of the 
Prophet (sws) in the form of a sublime prayer: 
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O God! I have resigned myself to You and I have consigned my matter to 
you and have taken support from You fearing Your grandeur and moving 
towards You in anticipation. There is no refuge and shelter after running 
away from You, and if there is, it is with You. Lord! I have professed faith in 
your Book which You have revealed and have professed faith in the Prophet 
you have sent as a Messenger.” 


iii. Humbling Oneself before God 

The third quality is humbling oneself before God. This is an inner expression of 
a person which sets a person at the obedience of his Lord with full sincerity and 
dedication. This is the most prominent manifestation of the relationship between 
the Lord and His worshippers in the inner-self of a believer. These are people who 
always serve God and in no circumstances become rebellious against their Lord. 
Sorrow, happiness, vivacity, exuberance and moments of bliss or grief do not 
swerve them from their obedience. Even sexual impulses, strong desires and 
onslaughts of emotions do not make them stumble before their Lord. Their hearts 
acknowledge His grandeur and greatness and they consider the shari‘ah a set of 
divine directives given by God to them in His very presence and can’t even think 
of evading what is given in this manner. A little deliberation shows that this is the 
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very state of this entire universe and all its creation: 
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And do they not see how every object God created casts its shadow right and 
left, prostrating itself before God in all humility? Before God prostrate all the 
living beings of the heavens and the earth and the angels and are never 


rebellious towards their Lord; they fear their Lord who is above them and do 
exactly as they are directed. (16:48-50) 


iv. Veracity 

The fourth quality is veracity. It means that a person’s intention, words and 
deeds are upright and in harmony with one another. A person should not utter a 
single word which is untrue, his deeds should not contradict his words and if he 
adheres to every word he gives, then this is the veracity of his words and deeds; 
however, this should necessarily be supplemented with the veracity of his 
intentions. The Qur’an has termed it as ikhids (sincerity) and its antithesis as 
hypocrisy and at various places clarified that to God the real deeds are those 
which spring forth from within a person; thus the pinnacle of veracity is achieved 
through this harmony of words and deeds and intention. The Qur’anic words 
(ry yy) ale dy tale Ue ‘3442 (those who made a promise with God and then 
fulfilled it, (33:23)) point to this very aspect; ie. truth and veracity should 
manifest themselves in the words uttered by the tongue, by the intention of the 
heart and by every deed done. The Qur’an says: 
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True believers are those who professed faith in God and His Messenger and 


then never remained in any doubt and fought with their wealth and with their 
persons in the cause of God. Such are those who are veracious. (49:15) 


vy. Patience 

The fifth quality is patience. 2 means to restrain oneself from restlessness and 
anxiety. In the verse, (© :£4) Ne ‘oS = ee wel ay 's (and if they had been patient 
until you came out, (49:5)), it is used in this initial meaning. Then the meaning of 
showing perseverance and resolve while encountering hardships and hindrances 
was incorporated into it. Thus the patience which is mentioned in the verse is not 
something akin to weakness and frailty that a person is forced to adopt when he is 
helpless and weak; on the contrary, it is the fountainhead of determination and 
resolve and the pinnacle of human character. It is because of patience that a person 
becomes internally strong and instead of complaining about the dreadful 
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experiences of life, welcomes them accepting them whole-heartedly and considers 
them to be from God. Viewed thus, a patient person is one who diligently adheres 
to his stance while fighting greed and fear and is fully content and happy with the 
decisions of His Lord. 

The Qur’an has mentioned three instances when it is required: poverty, disease 
and war. A little deliberation shows that the fountainhead for all calamities and 
hardships are these three things. The Qur’an says: 
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And those who are patient in adversity, illness and in times of war. (2:177) 


A special linguistic style in Arabic is employed here in this verse to praise the 
trait of patience showing how extra-ordinarily significant it is in the character of 
a person. A further explanation of this word can be seen from the way it is used 
in the Qur’an: 

When the Prophet Muhammad (sws) began his preaching endeavour, he was 
directed to adhere to his task with full diligence, disregarding the animosity and 
hostility of the enemy until the judgement of God arrived. He had to wait for this 
judgement and not take any action before it. The Qur’an has used the word 
“patience” to convey this whole meaning: 
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And follow what is revealed to you, and wait patiently till God delivers His 
Judgement, and He is the best of judges. (10:109) 


The Prophet Job (sws) faced tremendous hardships and suffering; however, he 
never complained and was fully content with what was ordained for him. When 
the Almighty praised him for this behaviour, this very trait of “patience” was 
used for him: 
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We found him patient; the best of men, someone who ‘always turned to God. 
(38:44) 


The Qur’an has mentioned the words of wisdom Luqman communicated to his 
son. He told him to face the hardships encountered in the cause of God like a man: 
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And enjoin virtue and forbid evil. Endure with patience any difficulty you 
encounter. No doubt, doing this is an act of forbearance. (31:17) 


One of the important directives given to people who take up the task of 
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preaching is that if their addressees resort to oppression and harming them, then, 
while ignoring these excesses, they should respond in a virtuous manner. This of 
course is no ordinary thing. The toleration, forbearance and forgiveness required 
for this is also denoted by the word “patience” in the Qur’an: 
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Call men to the path of your Lord with wisdom and kindly exhortation and 
debate with them in the most befitting manner. Indeed, your Lord best knows 
those who stray from His path and those who are rightly guided. And if you 
avenge, let this be commensurate with the wrong that has been inflicted upon 
you. And if you exercise patience, then this is the best way for the patient. 
(16:125-126) 
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And who speaks better than he who calls men towards God, does good deeds 
and says: “I am a Muslim?” And [in reality] good and evil are not equal. 
Requite evil with good, and you will see that he who is your enemy will 


become your dearest friend. And [remember that] none will attain this wisdom 
except those who are patient and only those who are truly fortunate. (41:33-35) 


It is this very word which is used for people who gallantly and resolutely fight 
the enemy in the battlefield when death stares them in the eyes and fear and 
dread tries to overwhelm them: 


fe Ug AU) Oke eill Nydas Call Se BSS OY atts Mpls Sle BL 6G BSG Ob 
CVV A) Ga pba 
But if there are a hundred patient men among you, they will subdue two 


hundred, and if a thousand, they will subdue two thousand, with the permission 
of God and [in reality], God is with those who are patient. (8:66) 


This word is also used for a person who keeps resolutely discharging throughout 
his life all the responsibilities and obligations which the Almighty has imposed 
upon him. In the words of Imam Amin Ahsan Islahi, the way a farmer tills the soil, 
sows seeds in his fields, waters and constantly looks after them, a person endowed 
with this trait tills the soil of his personality and protects it, then such an attitude is 
also called “patience”: 
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He is the Lord of the heavens and the earth and all that is between them. 
Worship Him, then, and with patience remain in His service. (19:65) 


If on occasions of sorrow and happiness which every person encounters in his 
life, a person exercises self-control, happiness and joy do not make him proud 
and arrogant and sorrow does not frustrate and upset him, then such an attitude is 
also called “patience” by the Qur’an: 
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If We show Our mercy to man and then deprive him of it, he becomes 
frustrated and becomes ungrateful. And if after adversity We grant him 
favours, he says: “Gone are my hardships,” and grows jubilant and boastful. 
Not so the patient who do good deeds. Forgiveness is for them and a great 
reward also. (11:9-11) 


It is evident from the foregoing references that patience in the Qur’an is not the 
name of forgiving someone out of compulsion or being silent because of 
helplessness; it is the name of a trait on account of which a person is always 
content on the decisions of his God, never worried if his efforts are not bearing 
fruit, is not restless and uneasy, is not revengeful even against those who harm 
him, is steadfast in defending the truth even if death stares at him, exercises 
restraint both in times of joy and sorrow and all his life diligently discharges 
what he thinks to be his obligation. 

It is this aspect of human character because of which the relationship of 
tawakkul (trust) is established between him and his creator and, in_ all 
circumstances, he trusts Him. The Qur’anic words (\ °° :Y) Opel all i 4 au Ul 
(we are for God and to Him shall we return, (2:156)) express this very trust and 
submission. The Qur’an says that those who abide by these words all their life 
will be rewarded with special favours from their Lord: 


2 


oe ibe geile Gh 3 


2 2 


O port «LAT aU UL Age Ree PLT 13) Gell Gp pall 2 


| 


2 


a i, 
So ee oe 


(VOV-V00 2Y) Ogigell gm Ele I yly O55 ey 
And [O Prophet!] Give glad tidings [of success in this world and in that to 
come] to those who persevere [in this cause]. [Those] who when afflicted with 
some calamity say: “We belong to God, and to Him [one day] we shall return.” 
On such men will be God’s blessings and mercy and it is they who will be 
rightly guided [by Him]. (2:155-157) 
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vi. Khushi‘ (Humility) 

The sixth quality is khusha‘. The humility and servility which is engendered in 
a person as a result of comprehending the awe, grandeur and majesty of God is 
called khushi‘ by the Qur’an. This is an internal feeling of a person which makes 
him submit himself before God and also produces in him the feelings of mercy 
and love for other human beings. 

In the first case, its best manifestation is the prayer, especially the tahajjud 
prayer when a believer communicates with the Almighty while being cut off 
from the world, and nothing except the remembrance of God fills his secluded 
moments. At other instances, words such as (\V :¥) pene te ot j ns (those who 
seek forgiveness i in the later part of the night, (3:17)) and (a mt iv Crowe Seri 4 
(1% :¥0) U3 (those who spend their nights while standing and prostrating before 
their Lord, (25:64)) express this. By placing khushi‘ immediately before charity 
and the fast, the Almighty through this arrangement has referred to this very 
aspect and called the prayer by its essence. As referred to earlier, in the tahajjud 
prayer, this essence manifests the most. It is evident from various indications of 
the Qur’an and from the guidance of the Prophet (sws) that in this time a person 
is in the presence of his Lord, and it is a time cherished by people who love God. 
Imam Amin Ahsan I[slahi says: 


.. the calm and peace at the time of tahajjud stands unrivalled in the twenty 
four hours of a day. Peace and tranquillity reign supreme from the earth to the 
heavens above. Everyone is asleep at this time. Perhaps, even Satan is 
sleeping. Only the Almighty, who never sleeps, is awake or he is awake who 
is among the most fortunate. If one stands up in the shade of the stars, one 
will, in reality, feel that the doors of the heavens are open; one will hear a 
proclamation of mercy and acceptance of repentance. The aura and ambience 
of this time is so manifest that both the pious and the profane, the righteous 
and the sinful are aware of them. Those who sleep at this time think that it is 
the best time for sleep, and those who are awake at this time think that it is the 
best time for being awake. In reality, both are correct in their contentions. The 
time which is the most cherished for sleeping is precisely the one which is the 
most cherished for being awake. Real sacrifice is the sacrifice of what is 
cherished. Consequently, for this very reason, the Almighty has fixed this 
time for the prayer of His near ones. For those who leave the comfort of their 
beds at this time, the Almighty Himself descends to the nearest heaven to hear 
their prayers and wishes and proclaims: “Is there any person who repents at 
this time that I may forgive him? Is there anyone who seeks My mercy that I 
may enshroud him in My mercy?”” 


In the second case, this feeling effects the whole personality of a believer and 
makes him an embodiment of affection for his family and very caring and 





79. Amin Ahsan Islaht, Tazkiyah-i nafs, 243. 
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sympathetic towards his friends, relatives and acquaintances and a fountainhead 
of guidance for the society. Consequently, it is because of such kind, humane and 
benevolent people that comes into being a society which is a paradise of God on 
earth and the objective and desire of every upright person. While mentioning the 
attributes of such noble souls, the Qur’an says: 
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And true servants of the Merciful are those who walk humbly on the earth and 
if the ignorant argue with them, they say: “Peace be to you!” and leave their 
way and those who spend their nights standing and prostrating before their Lord 
and pray: “Lord, ward off from us the punishment of Hell, for its punishment is 
ever-clinging,” it is an evil dwelling and an evil abode ... and who maintain 
their dignity when they pass by anything which is immoral. (25:63-72) 


vii. Charity 

The seventh quality is being charitable. One level of spending in the way of God 
is that one should pay the obligatory zakah from his wealth. A higher level is that 
he considers whatever wealth remains with him after spending on his personal and 
business needs to be the right of the society and whenever he sees someone in 
need, he whole-heartedly helps him. Perhaps the highest level in this regard is that 
he fulfils the needs of others while sacrificing his own needs and 1 ignoring | his own 
desires. The Qur’an refers to this attitude by the words: OW ie 5 ren eb ON RS 
(4:94) Aelee 44: (those who, in spite of being needy, give preference to the needs 
of others, (59:9)). The words of the verse under discussion “those who give in 
charity” can be used for all these three levels of people. However, when 
enumerating the qualities of a person, he is called a mutasaddig (as is in the verse 
under discussion), it would primarily refer to the highest level mentioned above. In 
other words, this quality in a person means that he is a generous and large-hearted 
person who is always on the look out to spend in the way of God. This actually is a 
manifestation of the previously mentioned khushi‘ — this time in relation to human 
beings. It was for this reason that the prayer and spending in the way of God are 
generally mentioned adjacently in the Qur’an. 


viii. The Fast 

The eighth quality is keeping the fast. It specifically targets disciplining the 
soul and nurturing patience. The Qur’an says that its objective is to achieve piety 
(taqwa). Thus al-sa’imin (those who fast) are people who have such a strong 
desire to become pious that they often keep fasting to attain it. It follows from 
this that these people are the ones who abstain from evil, desist from vulgarity 
and their life is an embodiment of the highest of morals. 
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ix. Guarding the Private Parts 

The ninth quality is guarding the private parts. This is a consequence of 
disciplining the soul and of piety. This expression which refers to people who 
refrain from nudity, lewdness and vulgarity also occurs in some other verses of 
the Qur’an. The implication is that they guard their chastity and modesty to the 
utmost. Thus except at instances they are allowed to reveal themselves, they 
never do so whether in private or in public. They also do not wear clothes which 
reveal body parts which have sexual attraction in any manner for the opposite 
gender. It is this extent of abstaining from vulgarity that produces the society in 
which chastity reigns supreme and men and women instead of trying to reveal 
their bodies are anxious to conceal them as much as they can. 


x. Remembering God in Abundance 

The tenth quality is remembering God in abundance. When the thought of his 
Lord takes firm ground in the heart of a person, he does not consider it enough to 
merely worship his God at the specified times of the day. When he sees a sign of 
God, his tongue spontaneously utters the words al Oe, (glory be to Allah). He 
begins all his tasks and routines by saying al ma (in the name of Allah). When he 
receives a favour from his Lord, he expresses his gratitude by the words vee 
(gratitude is for Allah). He never expresses his intention for something without 
uttering the words abl ol oy (Gf Allah wills) and ail gle Ue « (what Allah wills). He 
seeks God’s help in all his affairs. He asks Him for His mercy on every calamity 
that befalls him. He turns to him in every hardship. He remembers God before 
going to sleep and begins his day by taking His name. In short, at all instances and 
at all moments, he is constantly in contact with his Lord. Not only this; when he 
prays, he remembers God; when he fasts, he remembers God; when he recites the 
Qur’an, he remembers God, when he spends on the poor, he remembers God; when 
he abstains from sin, he remembers God; when he falls in sin, he remembers God 
and becomes anxious to seek forgiveness from Him. 

One form of this remembrance is reflection: when we look at the world created 
by God, we see an astounding variety in the countless creatures He has created; 
we see the astounding products of human intellect around us; we see stormy seas 
and flowing rivers, lush green vegetation, abundant rain and the sequence of days 
and nights. We witness the outcome of winds and clouds. We also see how the 
heavens and the earth have been made and the astonishing way in which they are 
built; their benefits and uses for us are also apparent to us; they have a purpose 
and meaning to them; then we have the signs of God that are found not only in 
the world around us but also in the world within us; every now and then these 
signs appear in new and more enchanting forms. When a believer reflects on 
these signs of God, his heart and mind are filled with the remembrance of God. 
Consequently, he spontaneously declares: God! You have not made this world 
without a purpose; it is against Your knowledge and stature to do something 
meaningless and purposeless; I know this world will definitely culminate in a day 
of judgement in which people would be punished who spent their lives thinking 


Morals and Morality 242 
that the world had been created by a merry-maker for merry making; I seek 
refuge with you from their fate: 
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In the creation of the heavens and the earth, and in the alternation of night and 
day, there are many signs for men of understanding; those who remember 
God while standing, sitting, and lying down, and reflect on the creation of the 
heavens and the earth. [Their prayer is:] “Lord, You have not created this 


without a purpose. Glory be to You for you do not do anything in vain! So 
save us from the punishment of the Fire.” (3:190-191) 


There are many such supplications which have been reported from the Prophet 
(sws). After the prayer, rehearsing these supplications is the best way to 
remember God. We are fortunate enough to have a treasure trove of these 
prophetic supplications preserved with us in almost their original words. Their 
grandeur, subtlety and meaningfulness is no less than a miracle of language. 
There is little chance that there be a better collection of supplications which can 
be presented to the Lord. If a person has the proclivity to remember God, he 
should try to make use of these supplications as best as he can. 

Some selected supplications of the Prophet (sws) are presented below: 
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Glory be to God; gratitude is for God only; there is no god except God; He is 
the greatest.*° 


The Prophet (sws) is reported to have said that this prayer is the dearest to him 
than all things on which the sun rises. 


2: 
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Glory be to God and He possesses all worthy attributes.*! 


The Prophet (sws) is reported to have said that the sins of a person who says 





80. Muslim, Al-Jami‘ al-sahih, 1172, (no. 6847). 
81. Al-Bukhart, Al-Jami‘ al-sahih, 1112, (no. 6405); Muslim, Al-Jami‘ al-sahith, 1171, 
(no. 6843). 
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these words a hundred times are forgiven even if they are as much as the foam of 
the seas.*” 


35 


poe al On obese 5 al ee, 
Glory be, to God, and He possesses all worthy attributes. Glory be to God, the 
Mighty.®? 


The Prophet (sws) has said that these two words are very light for the tongue 
but heavy in the balance and very dear to God. 


4. 
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There is no god but God: He is alone; No one is His partner; To Him belongs 
the Kingdom and praise is for Him only and He has power over all things.“ 


The Prophet (sws) is reported to have said that he who uttered these words a 
hundred times a day, his reward will be equivalent to the reward of liberating ten 
slaves; moreover, hundred virtuous deeds are added to his account and a hundred 
of his sins are forgiven, and he is protected from Satan all day long.® 
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Power and strength are all from God.*° 


The Prophet (sws) is reported to have said that this prayer is a treasure from 
among the treasures of Paradise. 


6. 
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82. This refers to sins which do not relate to the rights of human beings or for which 
repentance, making amends or atonement is not necessary. 

83. Al-Bukhart, Al-Jami‘ al-sahith, 1154, (no. 6682); Muslim, Al-Jami‘ al-sahih, 1172, 
(no. 6846). 

84. Al-Bukhant, Al-Jami‘ al-sahith, 548, (no. 3293); Muslim, Al-Jami‘ al-sahth, 1171, 
(no. 6842). 

85. These sins are the ones referred to earlier. 

86. Al-Bukhant, Al-Jami‘ al-sahth, 713, (no. 4202); Muslim, Al-Jami‘ al-sahih, 1174- 
1175, (no. 6862). 
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O God You are my Lord! There is no god except You. You have created me 
and I am Your servant and am abiding by my promise and pledge to You to 
the best of my capacity. I seek refuge with You from the evil of my deeds; I 


acknowledge Your favours upon me and I confess my sins; forgive me 
. . 87 
because there is none except You who forgives. 


The Prophet (sws) is reported to have said that if a person utters this 
supplication with full resolve and dies the same day before evening sets, he shall 
be granted Paradise and if he utters this supplication at night and dies before 
dawn, he also shall be granted Paradise. 


7. 
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Gratitude is for God alone who gave us life after death and one day towards 
Him shall be the return.*® 
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We entered into the evening and God’s kingdom also entered into ie 
evening. Gratitude is for God and there is no god except God. He is alone 
and there is no god but He. To Him belongs the kingdom and praise is for 
Him only and He has power over all things. O God! I seek this night’s 
goodness and the goodness of what is in it; and I seek refuge with you from 
the evil of the night and the evil of what is in it. O God! I seek refuge with 
You from laziness, from old age, from the evil of old age, from the trials of 
the world and from the torment of the graves.*” 
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O God! I have tendered myself to You and submitted my affairs to You and 
rested my back against You while fearing your might and while moving 
towards you with fondness. There is no refuge and resting place after running 
away from You, and if ever there is, then it is with You. I professed faith in the 
book that You have revealed and professed faith in the Prophet whom You 
have sent as a Messenger.” 


The Prophet (sws) is reported to have said that he who uttered this supplication 
while going to bed and then died that very night, then he died on Islam. 
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O God! The Lord of the heavens and the earth and Lord of everything. O He 
Who tears apart a grain and a fruit-stone Who has revealed the Torah, the 
Gospel and the Qur’an! I seek refuge with you from all the evil of evil things 
whose forehead is in Your hands; You are the foremost, nothing is before 
You and You are the last and nothing is after You. You are the apparent, 
nothing is above You and You are the hidden and nothing is below You. 


Please pay my debts and make me affluent by doing away with my poverty.” 


f 


11. 


Uae 3 UL U woul OU lite) eg e Us Ci phe) US Ay ia WR oI OE 


CS AGU ces Ue Lr, Mia UGE le Oe aU FG Lal ny eal Se da 
sgn’ fatal 1S A cles Le EL Sel J) GU) WU 3 aa, 2) ob Coal 

Say J EU) 
Glory be to He Who has made this transport subservient to us otherwise we 
would not have been able to make it subservient to us, and in reality we are to 
return to our Lord. O God! We ask from You piety and virtue in this journey 
of ours and ask from You [to make us do] a deed which pleases You. O God! 


Make this journey comfortable for us and shorten its length. O God! You are 
the companion in this journey and the guardian for the family left behind. O 





90. Al-Bukhari, Al-Jami‘ al-sahth, 45, (no. 247); Muslim, Al-Jami‘ al-sahth, 1177- 
1178, (no. 6882). 
91. Abu Da’id, Sunan, vol. 4, 314, (no. 5051). 
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God! I seek refuge with You from the hardships of this journey and from any 
evil sight that I may see and from any evil which may await me when I return 
to my family and my wealth.” 


The Prophet (sws) would generally begin his journey with this supplication. 


12. 
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O God! I am hopeful of Your mercy. Please do not consign me to my base 
desires for even a moment and reform all my affairs. Lord! There is no god 
except You.”* 


13. 
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O God! I seek Your refuge from sorrow, distress, meekness, laziness, 
cowardice, stinginess and from the burden of debt and from the dominance 
of people.” 
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O God! I seek refuge with You from laziness, old age, penalties and sins. O 
God! I seek refuge with You from the torment of the Fire and the trial of the 
Fire and the trial of the grave and torment of the grave and the trial of wealth 
and the trial of poverty and from the trial of the great deceiver who will pose 
himself to be Jesus (sws). O Lord! Wash my sins with water and snow and 
hail and cleanse my heart of sins the way a white cloth is cleansed of dirt and 


distance me from my sins the way you have distanced the east and the west 
from one another.” 





92. Muslim, Al-Jami‘ al-sahth, 566-567, (no. 3275). 
93. Abu Da’iid, Sunan, vol. 4. 326, (no. 5090). 
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O God! I seek refuge with You from knowledge which is not sedene a 
from the heart which is bereft of humility, from the soul which is never 
quenched and from the prayer which is never accepted.”° 


16. 
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O God! Bouive my mistakes and foolishness and my « excesses I commit in 
my affairs and all those things which You are more aware of than me. O 
God! Forgive whatever I have done with seriousness and whatever I have 
done in jest, whatever I have done intentionally and whatever I have done 
un-intentionally. All this is from me. O God! Forgive whatever I have sent 
forward and whatever I have left behind and whatever I have concealed and 
whatever I have done openly and that also which You know more than me. It 
is You Who sends forward and it is You Who relegates backwards and You 
have power over all things.” 
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als Lissl's al cag)! GUL v} gu 
O God! I seek from You guidance and virtue and purification of the soul and 
being self-sufficient.” 


18. 
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O God! Forgive me, have mercy on me, give guidance to me, grant me peace 
; 99 
and bless me with sustenance. 
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19. 


or 
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God bless us with good in this world and in the Hereafter too and save us 
from the torment of the Fire!'” 
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O God! Because of Your knowledge of the unseen and because of Your 
power over Your creation, grant me with life till the time You think that 
living is best for me, and take me away from this world when You think that 
taking me away is best for me. O God! And I seek humility from You in 
public and in private, and in happiness and in sorrow want You to guide me 
to the truth and request You with what is between affluence and poverty, and 
ask from You a favour that will never end, and the coolness of the eye which 
will never cease. And I seek from You the strength to be content on Your 
decisions, and seek the blessings of life after death, and the fervour to meet 
You, and the bliss to see You such that I neither remain in the calamity that is 
burdensome nor trials which may mislead me. O God! Grant us the 
embellishment of faith, and make us such that we are rightly guided and are 


able to guide others as well.'°! 
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Chapter 1 


The Shari‘ah of Worship Rituals 


The objective of the religion of the prophets is purification of the soul. 
Attainment of excellence in this purification relies on a person’s relationship of 
servitude with the Almighty on right footings. The stronger this relationship, the 
greater a person is able to achieve purification both in his concepts and in his 
deeds. Love, fear, sincerity, faithfulness and gratitude as an acknowledgement of 
His innumerable favours and blessings are the inner manifestations of this 
relationship. In the life of a person, this relationship generally manifests in the 
form of the following three: worship, obedience and support. In the religion of 
the prophets, worship rituals are prescribed to serve as a reminder for this 
relationship. The prayer and zakah and animal sacrifice and ‘umrah are worship; 
the fast and i‘tikaf are symbolic expressions for obedience, while hajj is a 
symbolic expression for offering support for the cause of Allah. 

In the following pages, the directives of the shari‘ah regarding these worship 
rituals will be explained. 


1. The Prayer 


Qt USE US Geel Se eur HEN Oy 
Indeed, the prayer is a duty incumbent on the faithful to be discharged at 
appointed hours. (4:103) 


The most important worship ritual of Islam is the prayer. A little deliberation 
shows that the essence of religion is comprehension of God and an expression of 
humility and servility before Him. The most prominent expression of this essence 
is worship. Invoking and glorifying Him, praising and thanking Him and 
kneeling and prostrating before Him are the practical manifestations of worship. 
The prayer is nothing but an expression of these manifestations and, with 
graceful poise, combines all of them. 


i. Importance of the Prayer 
The prayer occupies extraordinary importance in Islam. In order to understand 
this importance, the following aspects need to be appreciated. 
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(1) The Foremost Directive 

The prayer is the foremost directive of Islam. The status monotheism occupies 
in beliefs is exactly the same as the prayer occupies in deeds. It is evident from 
the Qur’an that the prayer is the foremost consequence of the comprehension of 
Allah which one gets after being reminded by His revelations and, as a result of 
this comprehension, of the emotions of love and gratitude that appear for the 
Almighty in a person or should appear in him. The Almighty says: 
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Only they believe in Our revelations who when are reminded through them, 
prostrate themselves in adoration and give glory to their Lord and praise and 
thank Him and do not adopt a rebellious attitude; who forsake their beds to 
pray to their Lord in fear and hope; who spend [in His way] from what We 
have given them. (32:15-16) 


The following verses of Sirah Rum also depict the same thing: 
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Therefore, leaving everything aside, turn yourself to this religion. [In this 
manner] obey [the dictates of human] nature on which God created mankind. 
No change is allowed in this nature [created by] God. This is surely the right 
religion, although most men may not know it. [Adhere to it] by turning to 
Him and fear Him only and diligently offer the prayer and be not among the 
Idolaters. (30:30-31) 


At all places in the Qur’an where a compact style is adopted, indeed the words 
oJ yl. (righteous deeds) succeed a mention of ol) (faith), but at places 
where a comprehensive style is adopted it is the mention of the prayer which 
immediately comes after the mention of ola!: 

(FY) BEANO saly Cal OL Gul 

These who believe without [seeing] and show diligence in offering the prayer. 

(2:3) 


CVV Vy) Call 1 AGF, Sse 1 lass LET Gd Sy 
Indeed, those who believe and do righteous deeds and are diligent in the 
prayer. (2:277) 
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The first thing towards which Muslims are directed in order to attain tazkiyah 
(purification of the soul), which according to the Qur’an is the very objective of 
Islam, is the prayer as well: 


(Ve-N £ AV) hab i LISS, SF oy aif ts 
[At that time], in fact, he succeeded who purified himself and [for this] 
remembered the name of his Lord and offered the prayer. (87:14-15) 


Similarly, in verses where the Qur’an has referred to the deeds which are 
essential for success in the Hereafter, the prayer is mentioned the foremost: 


me cls O poe cd oF me oily O srl rplle er cell 0 s+ gel cel 38 
Sy 8.85 pastes petal 8 aly A tae Sa ty ob ry 

(A-\ YY) Osbibe agile Je 
Successful are the believers, who show humility in the prayer, who avoid 
profane talk, and are vigilant in giving zakah and who preserve their chastity 
... who are true to their trusts and promises [both with regard to the Almighty 


and with regard to their fellow human beings] and are diligent in their prayers. 
(23:1-9) 


In Strah Ma‘arij, the Qur’an says: 


ee Bae EO Ep GOR Ekg go Rep Og oe bs eo hee BY BORNE, Sid Moe AL aegh em HOt 
Ep Gall Guest! Ul Le gee aI ae 13g Leg oe aS) ane 13] Le gle Gl OLLI O} 
y eae is ee ee oe Bo ree 1% sy 440 BL 6 vod ag ee ee oe 
ie iG ge Sob Oy gfe wet o Yee (ae So OF ed y Soe Be 
© gable gee I Cpls Ogle pF gy Gide dl o - wey INE Ce oe Cpls 
Sh ally O08 pastes ob Gully O85 pats peut B gaily... 
(YO-V4 V6) Oe Ss OU 3 EW) BIS GU 
Indeed, man has been created very impatient. When some affliction befalls 
him, he becomes depressed and when good fortune befalls him, he becomes 
stingy. Not so those who pray, who are always steadfast in prayer and who set 
aside a fixed portion in their wealth for those who ask and for those [also] 
who are ashamed to ask and who truly believe in the Day of Reckoning and 
dread the punishment of their Lord — Indeed, the punishment of their Lord is 
not a thing to be fearless of — and those who preserve their chastity ... and 
those who keep their trusts and promises [both with regard to Allah and with 
regard to their fellow human beings] and those who stand firm in their 


testimonies and those who keep guard over their prayers. It is they who will 
be in gardens of Paradise, laden with honours. (70:19-35) 
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Ibn Mas ‘id (rta) narrates that he once asked Prophet Muhammad (sws): “Which 
deed does Allah like the best?” He replied: “Offering the prayer on time.”' 

“Umar (rta) once wrote an epistle to his administrators: “The most important 
thing in your religious affairs is the prayer. A person who protects the prayer, 
protects the whole religion and a person who squanders it will be the foremost in 
squandering other [directives of] religion.” 


(2) A Requisite for Muslim Citizenship 

The prayer is a requisite for a person to be called a Muslim. The Qur’an has 
made it very clear that in a Muslim state only those people can demand the rights 
of a Muslim who offer the prayer and pay zakah. In Strah Tawbah, the Qur’an, 
while launching an offensive against the Idolaters of Arabia, declared: 


Ci: 4) el 2 Sey SN VET SCN | gata, | SF ols 
So if they repent and are diligent in the prayer and pay the zakah, they shall 
become your brothers in religion. (9:11) 


It is evident from the above stated premise that in the Hereafter also, a person 
should be dealt in a similar manner. The Qur’an has very subtly alluded to this in 
the following words: 


ww Ses Hoo Sf deg aah Joab SIs O55 SG Le Gy Gite th 

(re-¥) :¥o) Syl 
But [look at this man]! He neither believed in [the good fate of the Hereafter] 
nor prayed; on the contrary, he denied and turned away. Then he went to his 


family conceitedly. Woe be to you, then woe be to you! And again woe be to 
you, then woe be to you!! (75:31-35) 


It is implied from the contrast between the words we (prayed) with AiG ‘se (turned 
away) and _Jes% alisl Ae ees ~ (then he went to his family conceitedly) that this 
importance has been invested in the prayer because in the sight of Allah a person 
who does not offer the prayer is showing arrogance and pride and the Qur’an has 
made it very clear in 7:40 that a camel can enter the eye of a needle but an 
arrogant person cannot enter Paradise. 

The Prophet (sws) is reported to have said: 


Stall UF AI, SAN 4 JO 
The line which demarcates disbelief and polytheism in a person is abandoning 
the prayer.’ 





1. Al-Bukhart, Al-Jami‘ al-sahih, 89-90, (no. 527). 
2. Malik ibn Anas, Al-Mu’atta, 9, (no. 6). 
3. Muslim, Al-Jami‘ al-sahth, 51, (no. 247). 
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Similarly, at another occasion, he remarked: 


roe ty C59 ealier rer Cat oe Sus al “ee al wipe oe 
(ib ole Oye ab le 3 J ald faa oS oy 3 (iis bf tye oh be Dow yesh 
ajde oh oy, J 


These are the five prayers which the Almighty has made obligatory on people: 
a person who did ablutions in a befitting manner, offered the prayer on time 
and prostrated both his inner and outer-self before the Almighty, has been 
promised forgiveness by Him. And a person who does not do these things is 
not promised anything. If He wants, He will forgive him, and if He wants, He 
will punish him.* 


(3) Means of Strong Adherence to Islam 

The prayer is a means to remaining steadfast on Islam. The Qur’an has informed 
us that a devil is deputed on a person who becomes indifferent to Temembering the 
Almighty and evades Him: (*% :£¥) or Alps se Bes a: Pan ye SS oe Bs ons 
(We shall depute a devil on the person who evades the remembrance of the 
Merciful and he shall be his companion, (43:36)). This devil then becomes his 
permanent companion. The prayer saves a person from this indifference and 
evasion and protects him from the devil. It can be seen from the verses of Stirah 
Mu’ miniin (23) and Strah Ma‘arij (70) quoted earlier that the directive of prayer 
encircles all directives that were mentioned there: they begin with the prayer and 
end with it. It is obvious from this that it is safeguarding the prayer which ensures 
a person’s adherence to Islam. No doubt, the onslaughts of Satan continue even 
after this but he cannot dwell permanently in the heart of a person who is punctual 
and ever-vigilant in offering the prayer. Like a citadel, the prayer continues to 
ward off Satan and protects a person’s mind and heart from his offensives. It is 
precisely for this reason that it has been emphasized that a person should offer it 
even in times of danger in whatever way he can whether on foot or while riding. 
In Strah Bagarah, where the section on the Islamic shari‘ah ends, it is said: 


2 


Veg pie OB Gt Igy LE) St, ore fe i bie 
(VYA-YYA 2) Ogald 1 ISIS Kale us a iyfo3u 


Be watchful over your prayers, especially the one which comes in the middle 
[of the morning and evening prayers when it is not easy for you to take out 
time from your involvements], and stand before Allah devoutly [leaving aside 
everything]. Then if you fear any danger, pray on foot or while riding, as may 
be most convenient, but when there is security, remember Allah in the very 
manner He has taught you, which you knew not. (2:238-239) 





4. Abu Da’ad, Sunan, vol. 1, 113, (no. 425). 
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On these very grounds, the Qur’an has referred to indulgence in lust and desires 
as if it was an essential consequence of wasting the prayer: Laks qa. o als 
(04 2)4) SI gel 12515 SUL 1,EUGI (then, after them, there followed “a posterity 
who wasted the prayer and followed after lusts, (19:59)). In Sirah ‘Ankabit the 
words are even more explicit: 


(£0: V4) Sally sada 52 a5 salt oy sual gif 
And be steadfast in the prayer because it deters [a ee from lewdness and 
evil. (29:45) 


The verse says that like a preacher, the prayer cautions a person that in spite of 
the onslaught of desire and emotions he should not forget the fact that one day he 
will have to face the Almighty and present an account of his deeds before Him. 
While explaining the above quoted verse, Imam Amin Ahsan Islaht has writes: 


. those who offer the prayer, whether in public or in private, giving due 
regard to its etiquette and conditions, are reminded by the prayer with both 
its inner and outer aspects of all those realities which are necessary to keep 
them on the right path in life. In particular, the prayers offered in seclusion 
influence the life of a person a lot. A person who does not offer the prayer is 
like the driver of a car who is driving the car of his life with speed but who is 
totally indifferent and unaware of the landmarks which appear on the road to 
guide him and protect him from danger. It cannot be said when such a driver 
may fling his car into some pit.” 


(4) As Eraser of Sins 

When a person stands in prayer, he renews his commitment with God that he will 
try to refrain from disobeying Him. As a consequence of this, he necessarily feels 
ashamed of the sins he has committed in between two prayers and with new vigour 
and determination returns to the busy routine of life to protect himself from 
indulging in them. A little deliberation shows that this is the very essence of 
repentance and it is known that repentance cleanses a person. It has thus been said: 


Cn SW (6553 US EI Glad SAS OL JN GA WG UG Sob Ca il 
(V\ 6:11) 


And be diligent in your prayer at both ends of the day and in a portion of the 
night too. No doubt, good deeds make amends for sins. This is an a reminder 
for those who benefit from reminders. (11:114) 


Abi Hurayrah (rta) narrates from Prophet Muhammad (sws): “Tell me if there is 





5. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 6, 53. 
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a stream flowing near your door in which a person bathes five times a day, then 
will he still have a stain of dirt on him?” The people replied: “In this case, no speck 
of dirt would remain on him.” The Prophet remarked: “This is an example of the 
five prayers; through them, the Almighty in a similar manner wipes out sins.”* 


(5) Means of Countering Hardships 

When the Jews were invited by the Qur’an to revive their covenant with the 
Almighty, it advised them to seek help from the prayer to discharge its 
responsibilities.’ The same advice was given to the believers among the 
Ishmaelites as well: 


(Vor) Gepltall aa Wi of SEI aly (Lo ET Gol TY 
Believers! Seek help from perseverance and from the prayer. Indeed, God is 
with those who persevere. (2:153) 


The Prophet (sws) too was advised to adhere to the prayer in order to bear with 
perseverance the mischief and torments of the miscreants: 


By BES Ih oy ait Sy tN gob a A A OL Ge Jb 
(£614 10+) agree 
So bear then with what they say and give glory to your Lord and praise Him 


before sunrise and before sunset. And glorify Him in the night also and also 
after the sun bows down. (50:39-40) 


This means that the prayer is the most effective means to draw the blessings of 
the Almighty. Consequently, it is evident from a study of the life of the Prophet 
(sws) that whenever he would encounter an important issue he would stand to 
pray.® When people requested him to invoke the help of Allah for rain, the 
Prophet (sws) first offered the prayer and then put his hands up for invocation. At 
the time of solar and lunar eclipses, when it was felt that the Almighty might 
send His punishment, the Prophet (sws) offered the prayer. In the battles of Badr 
and Ahzab, when the Muslim forces were arrayed against their opponents, the 
Prophet (sws) resorted to the prayer to seek help from the Almighty through it. 


(6) Symbol of True Da‘wah 
We are told by the Qur’an that true reformers are the ones who hold steadfast to 
the divine book as the covenant of the Almighty and as a barometer which 





6. Al-Bukhart, Al-Jami‘ al-sahih, 90, (no. 528). This refers to sins which do not relate 
to obligations towards one’s fellow human beings or which do not require repentance, 
making amends or atonement. 

7. Qur’an, 2:45. 

8. Abu al-Fada’ Isma ‘tl ibn ‘Umar ibn Kathir, Tafsir al-Qur’an al-Azim, vol. 1 (Lahore: 
Amjad Academy, 1982), 87. 
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distinguishes good from evil and are diligent in the prayer: 


OV eV) Geelietll of Anal 9 Uf Ca 1 tur Ou 6 SLY Gly 
And those who hold tightly the Book of God and who are diligent in the prayer 
[are those who reform], We shall not deny these reformers their reward. (7:170) 


While explaining these verses, Imam Amin Ahsan Islahi writes: 


This declaration of the Qur’an is a benchmark to judge all movements and 
undertakings that aim at reforming the Muslims and calling them to Islam. It 
is evident from this that only that movement of calling people to Islam is on 
the right path in whose basic ideology, program, objective — in short, in all its 
spheres the prayer and adherence to it is the foremost and is of the same 
importance which according to the Qur’an it occupies in the covenant with 
God and in the struggle for its enforcement. Movements and undertakings that 
aim at the revival of the Muslims and their reformation in which the prayer is 
not the foremost and does not hold due significance are fruitless and devoid of 
any blessings of Allah. The reason for this is that they are without the backing 
and support on which the edifice of such movements rest and also bereft of 
the spirit which this edifice needs to take life from.” 


(7) Means of Perseverance on the Truth 

It is obvious that it is only in the companionship of the Almighty that one can 
persevere on the path of truth and the prayer is so close to the Almighty that it is 
His stand-in for us in this world. The verse (\ 4: 41) G3! “eu! (prostrate and 
attain my nearness, (96:16)) refers precisely to this aspect. Therefore, if one 
wants to attain the companionship of the Almighty while striving in His cause, he 
should adhere to the Book of God and to the prayer. The most important way to 
achieve this end is through the late night prayer of tahajjud. So, when the Prophet 
(sws) was directed by the Almighty to expand his sphere of indhar, he was told 
to be diligent in this prayer to get the help needed to bear the heavy burden of 
responsibilities of this phase. The reason for this, as informed by the Qur’an, was 
that the time of tahajjud is a time when one’s heart and mind are fresh and 
receptive and is a time that is very appropriate to understand the Qur’an. In the 
words of Imam Amin Ahsan Islahi: “Since this time is the very time at which the 
mind is at rest and the heart fully conscious, hence the words that emanate from 
the tongue are very effective and make room in one’s heart. The reciter himself 
receives them as if they were the testimony of his own heart and to other listeners 
the words are also very stirring.”'° 

The Qur’an says: 





9. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 1, 203. 
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ge (Uso iy dey JE af ae LEG oe 
"Sry Ugh Ae GS 3 Gu oy Us Sih, ey Set os yh dau Oy da UY eu 
anys ve) sh JE a 

O you enfolded in your shawl! Stand [in prayer] by night, but not all night. Half 
the night, or even less or a little more and [in this prayer of yours] recite the 
Qur’an in a slow measured tone. Because soon We shall lay on you the burden 
of a heavy word. Indeed, this rising by night is very suitable for the mind’s 
peace and the heart’s resolve and for the correctness of the speech. Because 
during the daytime you will be hard-pressed [with this task; so pray at this time] 


and remember the name of your Lord and [in this loneliness of the night] devote 
yourself entirely to Him. (73:1-8) 


It is evident from certain narratives that the Almighty directs His special 
attention to this world at this time. Abii Hurayrah (rta) narrates from the Prophet 
(sws): “Every night the Almighty descends to our nearest sky. When one-third of 
the night remains He says: ‘Who is offering supplications that I may accept 
them? Who is asking that I may give him? Who is calling for forgiveness that I 
may forgive him.””"! 


(8) As the Nature of every Object of the Universe 

If only a person has eyes through which he can really see, there is a doubtless 
reality that he can observe: every particle of this universe glorifies and praises the 
Almighty, offers his gratitude and bows down before Him. He may not be able to 
understand this praise and glorification, but he can readily observe that just as the 
outer-self of a thing bows down before the Almighty and is ever-obedient to 
Him, the inner-self too can be no different. Animals which walk on the earth, 
trees which flourish in the orchards, birds which chirp in the sky, fish which 
swim in the seas, the sun, the moon and the stars which shine in the sky all bear 
this testimony through their very existence: 


OBEY oly oat SIS cL ot Os Sad oA LAM Ge Organ TR 
(EE IVY) Ky pie LE OS 4 goed 
The seven heavens, the earth, and all who dwell in them exalt Him. And there is 
not one thing that does not exalt Him while praising and thanking Him. Yet you 
cannot understand their exaltation. Benevolent is He and Forgiving. (17:44) 


All these are fully aware of their prayer and exaltation of the Almighty. If a 
person has a keen eye, he can see that when birds with their wings outstretched 
fly in the sky they are in fact bowing down in humility to the Almighty: 





11. Al-Bukhart, Al-Jami‘ al-sahth, 183, (no. 1145); Muslim, Al-Jami‘ al-sahih, 307, 
(no. 1773). 
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soegel'y WULe Ge IS Se “AI, oil, SIGUE 3 oe U RELY a of 3 af 

(EVV E) Ose Ly Be Uy 
Do you not see how God is exalted by those in the heavens and those on earth 
and the birds as they wing their way [across the sky]. Each knows his prayer 


and exaltation of the Almighty and God has knowledge of all that they do. 
(24:41) 


Writes Imam Amin Ahsan Islaht: 


Every object of this universe in its nature has an Abrahamic temperament. 
The sun, the moon, the stars, the mountains and the animals that tread the 
earth all follow the divine law on which they have been created. None of them 
deviates from this law in the slightest manner. The sun whom some foolish 
people worship bears testimony from its very existence that it stands and 
bows before the Almighty every day. It raises his head at the time of sunrise 
and then stands before the Almighty till noon. After midday, it kneels before 
Him and at sunset prostrates before Him and remains in this state all night. It 
is to this reality which the waxing and waning of the moon and the rising and 
setting of stars point. The same is true for the mountains, trees and animals. 
Their shadows at all times stand, kneel or bow down before the Almighty and 
a little deliberation shows that such is the Abrahamic temperament of this 
shadow that it always remains opposite to the sun. If the sun is in the east, the 
shadow will stretch in the west and vice versa. In other words, the shadow of 
every object from its very existence tells us that it is not the sun but its 
Creator who is worthy of prostration.'” 


The Qur’an says: 


AW Op 985 ADL AIG aad 32 oe BS GEG I 

(EAE SV) Oy KEed Y hy SIG OTS oe OY! BUG OGLE 9 GLY 
And have they not seen that whatever the Almighty has created casts its 
shadow right and left, prostrating itself before God in all humility? And to 
God bow all the creatures of the heavens and the earth, and the angels too and 
they are never rebellious. (16:48-49) 


Consequently, when a person stands in prayer, he in fact answers this call of 
praying, prostration and glorification made by every object of this universe. He 
brings his nature in harmony with the universe and declares thereby that he would 
not lag behind anyone and will prostrate not only his body but also his soul before 
the Almighty who created Him. He will never take a separate route from the rest of 
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the creation in which he has no companion and if there are such people, then they 
are the ones for whom the wrath of the Almighty has become certain: 


peels Stott a peal s pals omeslly yu ey org oN glow ry o a dome alll ol >? wl 

CVALYY) ial ale Go F255 ON 
Do you not see that those in the heavens and the earth, the sun and the moon 
and the stars and the mountains and the trees and the beasts, and countless 


men — all prostrate before God, and there are many on whom punishment has 
become incumbent. (22:18) 


(9) As Real Life 

The preaching of the messengers of Allah, has (been called life by the 
Qur’an: (¥£ :A) ode us ses I, Spe5Uy a IpheeZal 1ghT spill GT (Believers! 
Respond to Allah and His Messenger when He calls you to that which will give 
you life, (8:24)). The reason for this is that no doubt every living person has a life 
to live but real life, which has been called as light, inner calm and faith, is only 
secured through the remembrance of the Almighty. The Prophets of Allah summon 
people towards this remembrance of Allah and for this purpose they call them 
foremost towards the prayer. What is the prayer? When the remembrance of God, 
His comprehension and the sense of nearness to Him reaches the level of 
excellence then this becomes the prayer. All the sages of the world are unanimous 
that real life is the life of the soul and this life is nothing but the remembrance of 
God, His comprehension and the sense of nearness to Him. Only the prayer can 
furnish such a life to man. The Qur’an has made a subtle reference to this at one 
place by placing “the prayer” parallel to “life” and “sacrifice” parallel to “death”: 


(VAy Gah C3. Ge CIS, Ae Ol Js 
Say: “My prayer and my sacrifice and my life and my death, are all for God, 
Lord of the Universe.” (6:162) 


If a person grasps this reality, then he keenly awaits the time of a prayer the way 
he awaits the time of food each day. His eagerness for the prayer is the eagerness 
of a thirsty person for water and that of a hungry person for food. The prayer 
becomes his subsistence from the Almighty. It instils happiness in him and 
invigorates him. The Prophet Jesus (sws) is reported to have said: ““Man does not 
live on bread alone, but on every word that comes from the mouth of God,” 
(Matthew, 4:4). Just as people eat various types of food to savour their taste, he 
nourishes his soul by reading various passages of the Qur’an, different 
supplications and liturgies. It is the prayer which enlivens and freshens up a 
person when hardships bog him down. It is the prayer which like a breath of fresh 
air cleanses the filth of sin. In the autumn of frustrations, the prayer is the hope of 
spring and when adversities embrace a person from all sides, it is the prayer which 
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is his rock of asylum. These lines should not be counted as some poetical 
utterance. It is towards these feelings that the Prophet (sws) has alluded by the 
words: staJl eee 8 Ju G oo (Rise O Bilal!'* And soothe us through the player) 
and aul e ss a3 on (the coldness of my eyes has been placed in the prayer.)'* 


ii. History of the Prayer 

The history of the prayer is as old as religion itself. The concept of prayer is 
present in every religion and its rituals and timings are also identifiable in these 
religions. The hymns sung by the Hindus, the chants of the Zoroastrians, the 
invocations of the Christians and the psalms of the Jews are all its remnants. The 
Qur’an has informed us that all the prophets of God have directed their followers to 
offer it. It also occupies a very prominent position in the religion of the Prophet 
Abraham (sws) which the Prophet Muhammad (sws) revived in Arabia. When 
Abraham (sws) settled his son Ishmael (sws) in the barren land of Makkah, he 
underlined the objective of this endeavour as: (YY :\ £) sea | | soot ( (Lord! So 
that they show diligence in the prayer, (4: 37)). At that instance, he had also 
prayed: (+ :\%) 3 Py cys os Dall 5 pote gill « ~, (O Lord! Make me and my progeny 
diligent in the _ prayer, “ (14: 40). “About Ishmael (sws), the Qur’an says: 
(90:1 4) aUsall, asf ae lS (he would instruct his family to pray, (19: 55)). The people 
of Shu‘ayb (sws) ridiculed him by saying: (AV :\\) U3uT Le & OS ol BY vals Cty 
(does your prayer teach you that we leave the deities of our forefathers? (11:87)). 
About the prophets that belong to the progeny of Isaac (sws) and Jacob (sws), the 
Qur’an says: (VY :¥\) seal Als oles fs aa) ‘s5 (and We sent them 
inspiration to do good deéds and to be diligent in the prayer, (21:73)). When the 
Prophet Moses (sws) was called to prophethood, he was told: (\ ¢ :¥ +) sua cl 4 
s 35, U (and be diligent in the prayer to remember me, (20; 14). About the Prophet 
Zakariyya (sws), the words used are: (4 :¥) J! Al Zo be vib ‘5 (while he was 
standing in prayer in the chamber, (3:39)). The Prophet Jesus (sws) said about 
himself: (*\:‘ 4) RIWATF se}! \, (and God has directed me to offer the prayer, 
(19:31)). Luqman was considered a wise person among the Arabs. We are told by 
the Qur’an_ that he gave the following words of advice to his son: 
(VY iY) sULa oi ig : & (O my son! Show diligence in the prayer (31:17)). The 
Almighty pledged a promise with the Israelites in the words: 


(VY 10) Sse SSE OSU. SG AEA 5 Ua BGS Se SI 
I am with you if you are diligent in the prayer and pay zakah ... I will erase 
your sins, (5:12)). 


The Qur’an bears witness to the fact that in the times of the Prophet Muhammad 
(sws), the righteous among the Jews and Christians adhered to the prayer: 
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CV) Ogee 9% JD UT abl OUT 6 gy as AI OUI aT 
Of the People of the Book, there is a group which is honouring their covenant 


with God. They stand at night to recite his verses and prostrate themselves 
before the Almighty. (3:113) 


The same has been attributed to the Idolaters of Arabia: 


(O-E TV eV) Osal Belle 6 0 Cll Gua EY 
So woe to these [custodians of the Baytullah] who offer the prayer while 


being unmindful [of its essence]. (107:4-5) 


Jiran al-‘Awd, a poet of the ja@hilliyah age, says:'° 


ae elevate as oly 
rch! Abell 3 sll oil 


wa adrakna a‘jazan min al-layli ba‘da ma 
aqam al-salah al-‘abid al-mutahannif 


(And these means of transport caught the last part of the night when the 
diligent and dedicated worshipper had finished the prayer) 


A‘sha Wa’il says:'° 


cous ola Cia ie ‘oxuat) 
Wield dl y Olepstl ted Vy 
wa sabbih ‘ald hin al-‘ashiyyat wa al-duha 
wa 1a ta‘bud al-shaytan wallahi fa‘buda 


(And offer tasbih'’ day and night and do not worship Satan; instead worship 
God only) 


Some Hadith narratives also mention that the Jews and Christians and the 
followers of the religion of Abraham (sws) offered the prayer. 

“Abdullah ibn “Umar (rta) says that “Umar (rta) or probably the Prophet (sws) 
himself said: “If any one of you has two pieces of cloth, he should offer the 





15. Muhammad Murtada al-Zubaydt, Taj al-‘ariis min jawahir al-qamis, vol. 23 (n.p.: 
Dar al-hidayah, n.d.), 173. 

16. Al-Zubaydt, Taj al- ‘aris, vol. 6, 450. 

17. Use of the word tasbth in this couplet shows that it is used for the prayer. In the 
Qur’an also, this connotation of the word is common. 
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prayer in them and if he only has one then he should use it as a loin cloth. He 
should not wrap it around himself in prayer like the Jews do.”'* 

Abt Dharr al-Ghifari (rta) narrates that he used to pray three years prior to 
meeting the Prophet (sws). “For whom,” it was asked. He said: “For Allah.” 

The prayer offered by the Jews and Christians has been referred to in the Bible 
at various places and just as in the Qur’an the prayer has been called after its 
constituent rituals and utterances like remembering Allah, reading a portion of 
the Qur’an, invoking Allah, glorifying Him and kneeling and prostrating before 
Him, likewise in the Bible also the prayer has been called after its constituent 
practices and utterances: 


From there he [—-Abraham—] went on toward the hills east of Bethel and 
pitched his tent, with Bethel on the west and Ai on the east. There he built an 
altar to the LORD and called on the name of the LORD. (Genesis, 12:8) 


Abram bowed down in prostration, and God spoke to him. (Genesis, 17:3) 


The men turned away and went toward Sodom, but Abraham remained 
standing before the LORD. (Genesis, 18:22) 


He said to his servants, “Stay here with the donkey while I and the boy go 
over there. We will prostrate ourselves and then we will come back to you.” 
(Genesis, 22:5) 


And [Isaac] built an altar there and called on the name of the LORD. 
(Genesis, 26:25) 


And they believed. And when they heard that the LORD was concerned about 
them and had seen their misery, they bowed down in prostration. (Exodus, 


4:31) 


In the morning O Lord, you will hear my voice. I will wait for you in your 
presence after the prayer. (Psalm 5:3) 


But I, by your great mercy, will come into your house; in reverence will I bow 
down in prostration toward your holy temple. (Psalm 5:7) 


But I call to God, and the LORD saves me. Evening, morning and noon I will 
cry out in distress, and he will hear my voice. (Psalm 55:16-17) 


The sea is his, for he made it, and his hands formed the dry land. Come, let us 





18. Abu Da’td, Sunan, vol. 1, 168, (no. 635). 

19. Muslim, Al-Jami‘ al-sahth, 1086-1088, (no. 6359). 

20. All these translations of the various excerpts of the Bible are in accordance with the 
Arabic version, which was in turn directly translated from the Greek version. 
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kneel and bow down in worship, let us bend our knees before the LORD our 
Maker. (Psalm 95:5-6) 


I will bow down in prostration toward your holy temple and will praise your 
name for your love and your faithfulness, for you have exalted above all 
things your name and your word. (Psalm 138:2) 


When your people Israel have been defeated by an enemy because they have 
sinned against you, and when they turn back to you and confess your name, 
praying and making supplication to you in this temple, then hear from heaven 
and forgive the sin of your people Israel and bring them back to the land you 
gave to their fathers. (Kings, 8:33-4) 


Stand at the gate of the Lord’s house and there proclaim this message: Hear 
the word of the Lord all you people of Judah who come through these gates to 
prostrate before the Lord. (Jeremiah, 7:2) 


Now when Daniel learned that the decree had been signed, he went home to 
his upstairs room where the windows opened toward Jerusalem. Three times a 
day he got down on his knees and prayed, giving thanks to his God and 
glorified him, just as he had done before. (Daniel, 6:10) 


So I turned to the Lord God and pleaded with him in prayer and petition, in 
fasting, and in sackcloth and ashes. (Daniel, 9:3) 


After he had dismissed them, he went up on a mountainside by himself to 
pray. When evening came, he was there alone. (Matthew, 14:23) 


Then Jesus went with his disciples to a place called Gethsemane, and he said 
to them, “Sit here while I go over there and pray.” (Matthew, 26:36) 


Going a little farther, he fell down in prostration and prayed, “My Father, if it 
is possible, may this cup be taken from me.” (Matthew, 26:39) 


Very early in the morning, while it was still dark, Jesus got up, left the house 
and went off to a solitary place, where he used to pray. (Mark, 1:35) 


“Why are you sleeping?” he asked them. “Get up and pray so that you will not 
fall into temptation.” (Luke, 22:46) 


One day Peter and John were going up to the temple at the time of prayer at 
the ninth part of the day.”' (Acts, 3:1) 





21. This refers to 3 pm in the afternoon, ie. the time of ‘asr. 
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SA Len a. Ea a De ape ALi eT. Chic FES AE Se ere 
About noon at the seventh part™ of the following day as they were on their 


journey and approaching the city, Peter went up on the roof to pray. (Acts, 10:9) 


When this had dawned on him, he went to the house of Mary the mother of 
John, also called Mark, where many people had gathered and were praying. 
(Acts, 12:12) 


On the Sabbath we went outside the city gate to the river, where we usually 
prayed. We sat down and began to speak to the women who had gathered there. 
(Acts, 16:13) 


About midnight Paul and Silas were praying and singing hymns and 
glorifying God, and the other prisoners were listening to them. (Acts, 16:25) 


When he had said this, he knelt down with all of them and prayed. (Acts 20:36) 


Here it should be noted that the prayer was always offered five times a day. 
According to a narrative,” Gabriel himself informed the Prophet (sws) of this fact. 
No doubt, the Jews now offer the prayer thrice a day and one of the above quoted 
excerpts also refer to three prayers. However, Louis Ginsberg while presenting his 
research on the Talmud of Jerusalem has explained that this phenomenon is similar 
in nature to what the Shiites have in them: by combining zuhr with ‘asr and 
maghrib with ‘isha on the principle of jam‘ bayna al-salatayn (combining two 
prayers) they have practically made these four into two and if we add fajr to them, 
the total number of prayers will come out to be three. Ginsberg has pointed to the 
fact that in the time of the writing down of Talmud, the Jews used to pray five 
times a day: thrice for the prayer which is offered till now, and twice for reciting 
the Shema. However, later because of certain practical difficulties the prayers of 
the morning and evening were combined and ultimately three prayers remained.“ 

After the revelation of the Qur’an, Sirah Fatihah is the supplication of the 
prayer. It is evident from the Bible that similar supplications were revealed in all 
the divine books. 

In the Torah, the words of this supplication are: 


The LORD, the LORD, the compassionate and gracious God, slow to anger, 
abounding in love and faithfulness, maintaining love to thousands, and 
forgiving wickedness, rebellion and sin. Yet he will never leave the guilty 
unpunished; he punishes the children and their children for the sin of the fathers 
to the third and fourth generation.” (Exodus 34:6-7) 





22. This refers to the afternoon, ie. the time of zuhr. 

23. Abu Da’td, Sunan, vol. 1, 105, (no. 393). 

24. Abraham I Katsh, Judaism in Islam, 1“ ed. (New York: Bloch Publishing Company, 
1954), 10. 

25. This is a reference to a special law of the Almighty relating to the progeny of 
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The supplication of the Psalms is: 


Hear, O LORD, and answer me, for I am poor and needy. Guard my life, for I 
am devoted to you. You are my God; save your servant who trusts in you. 
Have mercy on me, O Lord, for I call to you all day long. Bring joy to your 
servant, for to you, O Lord, I lift up my soul. You are forgiving and good, O 
Lord, abounding in love to all who call to you. 


Hear my prayer, O LORD; listen to my cry for mercy. In the day of my 
trouble I will call to you, for you will answer me. Among the gods there is 
none like you, O Lord; no deeds can compare with yours. All the nations you 
have made will come and worship before you, O Lord; they will bring glory 
to your name. For you are great and do marvellous deeds; you alone are God. 


Teach me your way, O LORD, and I will walk in your truth; give me an 
undivided heart, that I may fear your name. I will praise you, O Lord my God, 
with all my heart; I will glorify your name forever. For great is your love 
toward me; you have delivered me from the depths of the grave. 


The arrogant are attacking me, O God; a band of ruthless men seeks my life — 
men without regard for you. But you, O Lord, are a compassionate and 
gracious God, slow to anger, abounding in love and faithfulness. Turn to me 
and have mercy on me; grant your strength to your servant and save the son of 
your maidservant. Give me a sign of your goodness, that my enemies may see 
it and be put to shame, for you, O LORD, have helped me and comforted me. 
(Psalm 86:1-17) 


The supplication of the Jnjil is: 


Our Father in heaven, hallowed be your name, your kingdom come, your will 
be done on earth as it is in heaven. Give us today our daily bread. Forgive us 
our debts, as we also have forgiven our debtors. And lead us not into 
temptation, but deliver us from evil for kingdom and glory and power are 
always Yours. (Matthew 6:9-13) 


This is the history of the prayer. It is evident from it that when the Qur’an 
directed people to pray, it was nothing unknown to them. They were fully aware of 
its pre-requisites and etiquette, rituals and utterances. Consequently, it was not 
required that the Qur’an mention its details. Just as it used to be offered as a 
practice of Abraham’s religion, the Prophet (sws) at the behest of the Qur’an 
promulgated it with certain changes among his followers and they are offering it 





Abraham (sws) according to which they were punished in their national capacity in this 
very world for their sins. 
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generation after generation in the same manner. Thus, the source of this prayer is 
the consensus of the Muslims and their perpetual adherence to it. In the following 
sections, the details of the prayer shall be presented here from this consensus of the 
Muslims and their perpetual adherence. 


ili. Objective of the Prayer 

We have been told to remember the Almighty at all times in the following verse: 
(&Y-£) 21) nly sS a gogo ISS AW 1g SS I aT es (i U (Believers! Celebrate 
the praises of Allah in abundance and glorify Him morning and evening, (33:41- 
42)). The best manner to remember the Almighty is through the prayer because it is 
in the prayer that a person’s whole being remembers the Almighty and he becomes 
a picture of this remembrance. Consequently, five prayers in a day have been made 
obligatory to maintain this remembrance in a person. 

When the Prophet Moses (sws) was appointed a Prophet, he was told: 


ai uf AA Sp RG Oe uty Sb Ai ory ey) Gu BG a uf di 


2 


° So 


(\t-\Y¥ Ye +) gS silat pity oe uf yall U 


I am your Lord. Take off your shoes, for you are now in the sacred valley of 
Tuwa. And [be informed that] that I have chosen you for prophethood. 
Therefore listen to what shall be revealed. Iam God. Indeed, there is no god but 
Me. So serve Me, and for My remembrance pray with vigilance. (20:12-14) 


iv. Pre-Requisites of the Prayer 

Following are the pre-requisites of the prayer: 

i. A person must not be in a state of inebriation. 

u. If the person is a woman, then she should not be in her state of menstruation 
or puerperal discharge. 

iit. A person must have done the ceremonial ablution (wud) and in case of 
janabah or menstruation or puerperal discharge must have taken the ceremonial 
bath. 

iv. In case of being on a journey or being sick or in case of non-availability of 
water, a person can offer the tayammum (dry ablution) in place of both the 
ceremonial ablution and the ceremonial bath. 

v. A person must face the giblah. 

These four things have always remained as the essential pre-requisites of the 
prayer. However, since the Arabs were ignorant of divine guidance for a long 
time ever since the Prophet Ishmael (sws) left them centuries ago they were not 
very aware of these pre-requisites; thus the Qur’an in order to remind them of 
these stated them with full clarity in the following words: 


eas o ££, 


Jee ge YUE VG Oh So 
wl oS RAY Sf arth oo (A To fae lef 2% BS oy UL < 
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(EYEE) Ly db H5dE OLS A | ST, Se By LL CL ale 1S ole | taal 
Believers! Do not approach the place of the prayer when you are drunk till 
you know what you are saying nor when you are [ceremonially] unclean until 
you have bathed yourselves except if the intention is to pass through [the 
prayer place]. And if you are sick or on a journey, or when you have relieved 
yourselves or had intercourse with women and you find no water, take some 


clean mud and wipe your faces and your hands with it. Gracious is God and 
forgiving. (4:43) 


leases Er J Sally 4 a peer as wis >, is S lal 
eh Je Si 8 AE of fbi BUF of ot My = Ae se 
lemieing da ite f 

de tess 9s Sb LS Ve SS Je od Da Ge Sat, 
(hie) 025 SUS 


Believers! When you rise to pray, wash your faces and your hands as far as 
the elbow, and wipe your heads and wash your feet to the ankle. And if you 
are [ceremonially] unclean, bathe yourselves. But if you are sick or on a 
journey, or when, you have just relieved yourselves or had intercourse with 
women, you find no water, take some clean mud and wipe your faces and 
your hands with it. God does not wish to burden you; He seeks only to purify 
you and to perfect His favour to you so that you may express gratitude. (5:6) 


Regarding the giblah, the Qur’an says: 


° ° ° yoe Ze gore ve . Par eae a esp 
alas towel Ges Eley Je les US LS yb cL os Oey Ce 6G 8 
CV EEE) Oye BS ge'y ING ET EBS 


We have seen you turn your face many times towards the sky. So, [O 
Prophet!] We have decided to turn you towards the giblah that you like. So 
turn your face towards the Holy Mosque; wherever you are, turn your faces 
towards it [in the prayer]. (2:144) 


These verses have declared that the states of inebriation and jandbah are equal 
as far as terminating the prayer is concerned. The Almighty has directed Muslims 
not to go near the place of prayer in these states. It is evident from this that both 
are impure states. The only difference is that inebriation affects the mind and 
janabah the body. It is evident to every person that just as liquor arrests his 
intellectual power, the spiritual impediment caused by jandbah in a person 
deprives him of the inner satisfaction and presence of mind that is a requirement 
of the prayer. The Almighty has however given one relief to a person who is in 
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the state of janabah that he can pass through a mosque in this state if some need 
arises. In order to come out of this state, the ceremonial bath has been prescribed. 
Without this bath, the prayer cannot be offered. One should have this bath in a 
thorough and complete manner. The Qur’anic words |5 4b! (ittaharil) and \jL.cé\ 
(ightasili) testify to this. The way the Prophet (sws) set about following this 
directive, as mentioned in various Ahadith, can be summarized as: 

First the hands should be washed; then the genital area should be thoroughly 
cleaned by the left hand; then wudii should be done except that feet should be 
washed later at the end; then while inserting the fingers in the hair, water should 
be soaked into it so that it reaches its roots; then water should be poured all over 
the body; in the end, the feet should be washed. 

‘A’ishah (rta) reports that when the Prophet (sws) would have the ceremonial 
bath after janabah, he would first wash both hands. Then he would clean his 
genital area by the left hand by pouring water on it by the right one. Then he 
would do wudu the same way as wudu is done for the prayer. He would then take 
some water and insert his fingers in the roots of his hair until when he saw that 
the water reached the skin, he would then pour three handfuls of water on his 
head; then he would drench all his body with water and then wash both feet.”° 

Ibn ‘Abbas (rta) reports: “My aunt Mayminah [once] told me: ‘I placed some 
water [in a utensil] before the Prophet (sws) so that he could have the ceremonial 
bath of janabah. He first washed both his hands two or three times. Then he slid 
his hand in the utensil and poured some water over his private area and washed it 
with his left hand. He then thoroughly rubbed this hand on the ground and did 
wudu the way it is done before the prayer. He then took three handfuls of water 
and poured them on his head. Then he washed all his body. He then stepped aside 
and washed both his feet.’””” 

The method of doing wudi that is mentioned in these verses is that first the face 
shall be washed and the hands up to the elbows and after that the whole of the 
head shall be wiped and after that the feet shall be washed. The wiping of the 
whole head is essential because for this directive the words are X53, \po~l5 
(wipe your head) and those who are aware of the subtleties of the Arabic 
language know that on such occasions the letter ~ signifies completeness. 
Similarly, it apparently seems that the directive regarding feet is governed by the 
verb | ><, (wipe). However, the words oe) _/! (up to the ankles) after eS 
(your feet) declined in the accusative are decisive that this directive is 
coordinated to eee (your hands). Had they been coordinated to »\- 4% (your 
heads) the words ¢<«SJ! J! (up to the ankles) would have been redundant. We can 
see this from the, verses of tayammum where wiping has not been made 
conditional to 33,/) J) (up to the elbows). Hence, the feet shall necessarily be 
washed. Their directive has been deferred merely to keep intact the sequence of 
washing the limbs in wudi. 





26. Muslim, Al-Jami‘ al-sahth, 142, (no. 718). 
27. Ibid., 143, (no. 722). 
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How did the Prophet (sws) do wudi? If all the narratives are collected in this 
regard, the following picture emerges: First, he would clean his teeth and then 
start with wudu from the right side. He would begin by washing both hands and 
then rinsing the mouth three times. He would then pour water in his nose three 
times and thoroughly clean his nose. Then he would wash his face three times 
and run fingers through his beard; then he would wash his hands till the elbows 
and then he would take water separately and wipe the head and with it clean the 
ears from the inside and the outside. The manner in which he would wipe his 
head would be that he would take both his hands from the forehead right to the 
back of his head and then would bring them back. He would then wash his right 
foot first and then the left.” 

Sometimes, the Prophet (sws) would wash the limbs just one or two times in 
wudit.” 

It is evident from, certain Ahadith that the Prophet (sws) mentioned ie 
blessings of saying: Aya 4) oes ig ot 5G isl J oe Y oes al YI al U oi a 
after doing wudii and of praying two rak‘at.”' 

It is also evident from certain other ca that the Prophet (sws) would do 
wudii before going off to sleep at night and urge other people also to do it.” In 
particular, he would like and urge people to do wudiu in the state of janabah 
before sleeping, eating food and going near one’s wife a second time.** 

Following are some of the Prophetic sayings regarding the blessings of wudu: 

“Abdullah ibn ‘Umar (rta) says that the Prophet (sws) once said: “When a 
believer does wudu wherein he rinses his mouth, the sins of his mouth are wiped 
out and when he puts water in his nose, the sins of his nose get wiped out; when 
he washes his face the sins of his face are wiped out even [as far as] from under 
his eye lashes; and when he washes both his hands, the sins of hands are wiped 
out even [as far as] from under his nails and when he wipes his head, the sins of 
his head are wiped out even [as far as] from his ears; and when he washes his feet 
the sins of his feet are wiped out even [as far as] from under the nails.” He then 
said: “Going to the mosque and praying further [adds] to this.”** 

Abt Hurayrah (rta) reports from the Prophet (sws): “When the people of my 





28. Al-Bukhant, Al-Jami‘ al-sahth, 32, 37, (nos. 159; 185); Muslim, Al-Jami‘ al-sahih, 
114-115, 118, (nos. 538; 555). 

29. Al-Bukhart, Al-Jami‘ al-sahth, 32, (nos. 157, 158). 

30. I bear witness that there is no god except Allah; He is alone and has no partners and I 
bear witness that Muhammad (sws) is his servant and messenger. 

31. Muslim, Al-Jami‘ al-sahth, 117-118, (mos. 553, 554). 

32. Al-Bukhari, Al-Jami‘ al-sahith, 45, (no. 247); Muslim, Al-Jami‘ al-sahth, 1177- 
1178, (no. 6882). 

33. Al-Bukhart, Al-Jami‘ al-sahih, 51, (no. 288); Muslim, Al-Jami‘ al-sahith, 139-140, 
(nos. 699, 700, 707). 

34. Malik ibn Anas, Al-Mu’afta, 24, (no. 67). Obviously sins which relate to the rights 
of human beings or which require repentance, making amends or atonement are not 
implied here. 
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ummah shall be called over on the Day of Judgement, their foreheads, hands and 
feet will be bright because of the effects of wudu. So whoever wishes can 
increase this brightness.’”> 

Once wudii is done, it remains intact until something which terminates it is not 
encountered. Consequently, the directive of wudi is for the state in which it no 
longer remains intact except if a person does wudii in spite of being in the state of 
wudu for the sake of freshness. In such a situation, it is not a requirement though 
something which earns a person a lot of reward. 

Following are the things which terminate wudi. 

i. urination, 

ul. defecation, 

ili. passing the wind whether with sound or without it, and 

iv. discharge of madhi** or wadi.*" 

The above things terminate the wudu except if they occur because of some 
disease. Sleep and unconsciousness themselves do not terminate wudii; however, 
since in these states a person is not able to know for certain whether his wudu is 
intact or not, it is essential to do wudu after them as a precautionary measure. 

If, in the case of a journey, sickness or unavailability of water, wudi and the 
ceremonial bath become difficult, in the verses of Surah Nisa and Surah Ma’idah 
quoted above the Almighty has allowed the believers to do tayammum (dry 
ablution). The verses go on to state the method of tayammum as well: hands should 
be rubbed on a pure surface and wiped over the face and hands. It is reported about 
the Prophet (sws) that for this he struck both his hands on mud and blew on them 
and wiped the left hand on the right and the right hand on the left and then wiped 
both hands on the face.*® The Qur’an has clarified that the tayammum suffices for 
all type of impurities. It can thus be done both after things that terminate the wudu 
and after states which need the ceremonial bath. Similarly, it needs to be 
appreciated that in case of being on a journey or being sick, tayammum can be 
done even if water is available. Writes Imam Amin Ahsan IsIaht: 


... in case of sickness, the ceremonial bath and wud can cause harm and thus 
this relief was given. Similarly, in case of a person being on a journey, a 
person may encounter circumstances in which he might have to limit himself 
to tayammum only. For example, water may not be available in large 
quantities. In such cases, using it for bathing etc might leave it scanty for 
drinking or there could be a chance that if a person starts preparing to have a 
bath he might be left behind from his fellow companions of the caravan or a 
situation may arise when having a bath may become very difficult in a train, 





35. Al-Bukhant, Al-Jami‘ al-sahih, 29, (no. 136); Muslim, Al-Jami‘ al-sahih, 121, (no. 579). 

36. Pre-seminal prostatic fluid discharge in men, and sexual vaginal discharge in women. 
(Translator) 

37. A thick white secretion discharged after urination. (Translator) 

38. Al-Bukhart, Al-Jami‘ al-sahth, 59, 61, (nos. 338, 347); Abu Da’iid, Sunan, vol. 1, 
85-86, (nos. 321, 322). 


The Shart‘ah of Worship Rituals 273 
ship or aeroplane that a person is travelling in. 


The Prophet (sws), by drawing an analogy with this directive of tayammum 
wiped his socks and turban”’ instead of washing the limbs they are worn on. He 
also allowed people to wipe their socks if they are worn after doing wudi. For a 
stationed person this was allowed for one day and for a traveller for three days.”! 

Another relief given by the Prophet (sws) on the basis of this analogy was that 
if the hair of women is plaited, then pouring water over them without 
disentangling them was enough.” Still another relief on this basis was that if 
states which require the ceremonial bath to become pure take the form of 
sickness, then the ceremonial bath can be done once and other prayers can be 
offered without it as well.” 

Tayammum, no doubt, does not clean a person; however, a little deliberation 
shows that it serves as a reminder for the real means of achieving cleanliness and 
as such has special importance. The temperament of the shari‘ah is that if a 
directive cannot be followed in its original form or it becomes very difficult to 
follow it, then lesser forms should be adopted to serve as its reminder. An 
advantage of this is that once circumstances return to normal, one becomes inclined 
to follow the directive in its original form. 

It is essential for the prayer that the direction of the giblah be ascertained. It is 
obvious that without this ascertainment, congregational prayers cannot be 
arranged for. In divine religions, this directive has always been present because 
of this very reason. It is mentioned in Surah Yunus (10:87) that when the Prophet 
Moses (sws) started to organize the Israelites in Egypt on the basis of religion, 
the Almighty directed him to identify certain areas in Egypt for prayers and the 
houses which they identify for the prayer should be designated as giblah and the 
congregational prayer should be offered facing them. Later, this status was 
enjoyed by the ark of the covenant mentioned in Surah Bagarah until the Bayt al- 
Maddis was constructed. When Muhammad (sws) was called to prophethood, the 
Jews would pray while facing the Bayt al-Maqdis. He was also directed by the 
Qur’an (2:143) to the same and was told that the rationale behind this directive 
was to test the Ishmaelites that whether they follow the Prophet (sws) or disobey 
him because of their prejudice. Once this objective was achieved, the giblah was 
reverted to the Bayt al-Haram. 

The verse 2:144 of Strah Baqarah quoted earlier states this directive. The 
words Masjid al-Haram of this verse refer to the place of worship in whose centre 
lies the Baytullah. The words which direct Muslims to turn towards it are 
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el pelt) Ges Glee JG. (1 ££ :¥) (so turn your face towards the Holy 
Mosque, (2:144)). It is evident from these words that the requirement is just to 
face the Baytullah and not to face it dead straight. However, it is emphasized that 
wherever the Muslims are whether inside the Masjid al-Haram or outside it — 
wherever they are they should face this mosque while praying. The reason for 
this emphasis is that the Jews and the Christians while inside the Bayt al-Maqdis 
would make it the giblah; however, outside it they would make the east or the 
west as their giblah. Consequently, Muslims were directed that whether stationed 
at their residences or while travelling and whether inside the Masjid al-Haram or 
outside it, at all places they should face this mosque while praying. 

Obviously, circumstances in which it is difficult to ascertain the direction of the 
Masjid al-Haram or when a person is forced to pray while walking or on some 
means of transport, there is an exception to this directive. It is reported that the 
Prophet (sws) would pray the optional prayer on his camel in the direction it 
walked thinking that stopping would cause problems for the caravan.“ 


v. Rituals of the Prayer 

Following are the rituals of the prayer which are laid down in the shari‘ah: 

The prayer should begin with raf‘ al-yadayn (raising high both hands); 

qiyam (standing upright) should ensue; 

it should be followed by the rukii‘ (kneeling down); 

qawmah (standing up after the ruku‘) should then be done; 

two consecutive prostrations should then follow; 

in the second and last rak‘at of each prayer, a person should do ga‘dah (to sit 
with legs folded backwards); 

when a person intends to end the prayer, he can do so by turning his face during 
this ga‘dah. 

These rituals are substantiated by the consensus of the Companions (rta) and the 
perpetual adherence (tayatur) of the ummah to these rituals. The Prophet (sws) is 
reported to have said: bel 3°31) US |e (offer the prayer in the very manner you 
see me offering it).*” Consequently, for this purpose, the thorough and befitting 
manner in which the Prophet (sws) used to say his prayer is detailed out below: 


(1) Raf‘ al-Yadayn 

Sometimes, the Prophet (sws) would do raf* al-yadayn while saying the takbir, 
sometimes before it and sometimes after it.“° His hands would be open, and he 
would not completely join together the fingers of the hand nor open them 
completely.*” He would sometimes raise his hands up to the level of his shoulders, 
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and sometimes as high as the upper portion of the ears. 

It is evident from certain narratives that the Prophet (sws) at some instances did 
the raf‘ al-yadayn before and after the ruki‘.” Similarly, he would also do it while 
getting up for the third rak‘ar®’ and sometimes before and after prostrating too.”! 


(2) Qiyam 

In the giyam position, he would stand straight” with hands tied in front.’ He 
would hold his hands in a manner that a part of the right hand would be placed on 
the back of the left hand, a part of it below the left hand and a part on the wrist.™ 
He stopped people from tying hands in a manner that the left hand be placed on 
top of the right one.» 


(3) Ruki‘ 

While doing the ruku‘, the Prophet (sws) would place his hands on his knees 
such that it would seem that he is grasping them. The fingers would be open 
and placed below the knees.’ He would not let his elbows touch his sides.** Both 
hands would be stretched like a bow.” He would neither bend his head nor lift it 
upwards but would keep it aligned with his back and would say: “O People! A 
person who did not straighten his back while kneeling and prostrating has [in 
fact] not prayed.” 


(4) Qawmah 
When the Prophet (sws) would rise after kneeling, he would stand up straight 
such that his spine would come back to its original position.” Generally, he would 
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stand for the same amount of time as he would kneel but sometimes would stand 
for longer periods of time giving the impression that he had forgotten to proceed 
for the next ritual.°’ He would remark: “A person’s prayer would not merit God’s 
attention who while rising after kneeling does not straighten his back and goes into 
prostration.”™ 


(5) Prostration 

When the Prophet (sws) would go into prostration, he would join his fingers and 
spread his palms. The fingers would face the ka‘bah® and the hands would be 
placed adjacent to the shoulders and sometimes in front of the ears®’ and so far 
apart that a baby-goat could pass below them.® He would also keep apart his arms 
from his body to the extent that a person sitting behind him could see the whiteness 
of his arm pits. He would place his feet upright,”’ and would turn the fingers of 
his feet in the direction of the ka‘bah."' At one instance, joining both heels is also 
mentioned.” He would say: “I have been directed to prostrate through my 
forehead, nose, both hands, both knees and the fore-feet.”” 


(6) Jalsah 

In between the two prostrations, the Prophet (sws) would spread his left foot 
and composedly sit on it. He would use up almost equal time in jalsah, 
prostration and gawmah,” however, sometimes, like gawmah, he would sit in the 
jalsah for a long time giving the impression that he had forgotten to proceed.”° It 
has also been reported that sometimes instead of standing up straight after the 
second prostration, he would sit down and then stand up for the next rak‘at.”” 
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(7) Qa‘dah 

The Prophet (sws) would sit in ga‘dah in just the same way as in jalsah by 
spreading the left foot and sitting on it.’ The right foot would be upright” and he 
would spread his right hand on the right knee and the left one on the left knee and 
would raise his pointing finger.*° He would do this by coiling all the other fingers 
and placing his thumb on the centre finger and sometimes would make a circle 
with both of them.*! 

In the last rak‘at of the prayer, he would sometimes sit in a manner that he 
would place his left hip on the floor and take out the left feet towards the right 
one. 

Near the end the prayer, he would generally turn to both his right and his left.*° 

He would complete all these rituals of the prayer with great poise and calm and 
would counsel people to do so as well.™* 


vi. Utterances of the Prayer 

Following are the various utterances of the prayer: 

The prayer shall begin by saying si t hy (God is the greatest); 

Then Sirah Fatihah shall be recited during the giyam, after which, according to 
one’s convenience, a portion from the rest of the Qur’an shall be recited; 

While going into the ruki‘, Ai t hy shall be pronounced; 

While rising from the rukil‘, s+ os al oo (God heard him who expressed his 
gratitude to Him) shall be uttered; 

While going for the prostrations and rising from them, si | ai shall be 
pronounced; 

While rising from the ga‘dah for the giyam, <i | I shall once again be 
pronounced; 

At the end of the prayer, a Guys See al (peace and blessings of God be 
on you) shall be said; 

The prayer-leader will always loudly pronounce Fa | al, oa ol a om and “ste 
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al CA>% 5 Xe. In the first two rak ‘Gt of the maghrib and ‘isha prayers, and in both 
rak‘at of the fajr, Friday and ‘id prayers, the recital shall be loud. The recital shall 
always be silent in the third rak‘at of maghrib and in the third and fourth of the ‘isha 
prayer. In the zuhr and ‘asr prayers, the recital shall be silent in all the rak ‘at. 

These are the utterances prescribed by the shari‘ah for the prayer. They are in 
Arabic, and, like the practices of the prayer, are validated by the consensus and 
tawatur (perpetual adherence) of the Muslim ummah. Besides these, a person can 
say any utterance in his own language which expresses the sovereignty of the 
Almighty, gratitude towards Him or is a supplication. In this regard, the sayings 
and preferences of the Prophet (sws) are enlisted below: 


(1) During Qiyam 

1. In the first rak ‘at of the prayer, the Prophet (sws) would celebrate the praises 
of the Lord or say some supplication after saying the takbir and before beginning 
the recital. 

Abi Hurayrah (rta) narrates that the Prophet (sws) would remain silent after the 
takbir with which the prayer begins and before the recital. I asked: “May my 
parents be sacrificed for you, what do you say when you remain silent between 
the takbir and the recital?” The Prophet (sws) replied: I pray: 


a a ° y rates ie. 6 47 eer Sb Pee exe 2 Be aee Saree Bi Lge @ 
LS Guess) os ai gbl wo prolly Fell Ge Stel LS CuIL= Gey Cte tel ell 


XN y galls cll (ote nel AEN SU Se Gast Oe at 
O Lord! Distance me from my sins the way you have distanced the east and the 


west from one another. O Lord! Cleanse me of my sins the way a white cloth is 
cleansed of dirt. O Lord! Wash my sins with water and snow and hail.*” 


“Alt (rta) narrates that the Prophet (sws) would say the following words after 
the takbir: 


Sly Ble OL OS fe) ye TG ed G25 UNG SIE Gh oi Ge CEG 
CT GU Gyalnll e UT Gah GUL J LS U Gyltl O5 a Slaay GL 
3 wo 2 é 


° 2 ° oe Z Z Z 
eas oe. zy5 of ee Y- 7 Of Ht 


Leama d J AE cil Ely end Coal Se Oly ey ST cS } a} 
ee Opal CHW GSD og U Get 8 ay GT uy Otis Fay Ua 
ut uth odd FG GUO ob Us ally Gua ed Caf gd. Oe Ue 
While leaving aside everything I have faced the Creator of the heavens and the 
earth and I am not in any way among the polytheists. My prayer and my 


sacrifice, my life and my death, are all for God, Lord of the Universe. No one is 
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His partner. It is this directive that I have been given, and I am the first Muslim. 
O God! You are the king; there is no god besides you. You are my Lord and I 
am your servant. I have wronged my soul and I confess my sins. So please 
forgive all my sins. No doubt, only You can forgive sins. Please guide me to be 
a morally good person and only You can guide me to this. Please dissociate me 
from bad morals and only You can dissociate me from these. I am in Your 
presence O Lord! And fully prepared to follow Your command. All good is in 
Your hands and evil cannot be attributed to You. I exist because of You and I 
have to return to You. You the Blessed One, the Almighty. I seek forgiveness 
from You and turn to You.** 


It is narrated by ‘A’ishah (rta), mother of the faithful, that the Prophet (sws) 
would begin the prayer with the following words: 


Bie AVG He Sas GL SS a Al GU 
Lord! Glory be to You and You possess all worthy attributes. Blessed is Your 
name. Exalted is Your Majesty, and there is no god except You.*’ 


It is also narrated by ‘A’ishah (rta), mother of the faithful, that the Prophet (sws) 
would begin the night prayer with the following words: 


cH st, ah Be oily er hb ayy Jy bare 05 ol 
pgu—of GE Edy Toa 2 4d CA WS sual O giles ad LAI Lg Batic UY GE 
piled bie J stat 
O God! The Lord of Gabriel, Michael and Raphael, the Creator of the 
Heavens and the earth, One who knows what is apparent and what is hidden, 
You shall decide the differences between Your servants. Please guide me with 
Your grace regarding all the differences which are about the truth. No doubt 
you guide whomsoever you want [according to Your law] to the right path.** 


Ibn ‘Abbas (rta) narrates that when the Prophet (sws) would stand in the 
tahajjud prayer, he would say the following supplication: 


led GU GU Ina Oy Ged 45 e3UIG OIE 6B GUT aa Gu Gu 
Gal Cal SSI Ny ee Oty ely op og Cs) WeSeSl Ny ote O49 QA UNy 


¥ 


a \ 


Ea 


hy Se Non eG ally ee IG es Ge tay eae 
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ahs CH aly, Liss aul, CAT obs wo fd Sb 35 sty Ge pliy ale als 


Z 


piel SET Cytol eke ay ess 3 “et ec ouly e oo iG 


of 


ab Ul A Anes Vy oi Ul upp cls 


O Lord! Gratitude is for You. It is “You who is instrumental in keeping the 
heavens and the earth and what is in between them in existence and gratitude 
is for You only. The sovereignty of the heavens and the earth and whatever is 
between them belongs to You and gratitude is for You. You are the light of 
the heavens and the earth and of those between the two and gratitude is for 
You. You are a certain reality, and your promise is true and meeting with You 
is a certainty and Your books are true and Paradise is a truth and Hell is a 
truth and all the prophets are true and Muhammad is true and the Day of 
Judgement is certain to come. O Lord! I am obedient to You and accept You 
and repose my trust in You and turn to You and fought with Your enemies 
with Your help and only to you brought my pleadings. Forgive my sins of the 
past and of the future done in private or in public. It is You Who sends 
forward and it is You Who relegates backwards. There is no god except You; 
power and control is only because of You. 


There are some other prayers and supplications as well that the Prophet (sws) 
would read in the beginning which are found in various narratives. It is also 
recorded in some narratives that the Prophet (sws) was appreciative of similar 
words of supplication uttered by some people at the beginning of the prayer and 
said: “The doors of the heavens have been opened for them, and I have seen twelve 
angels each of them trying to outdo others to take these supplications away.””° 

2. After this, the. Prophet (sws) would begin reciting Strah Fatihah with the 
verse:?! cull OD 5 al even 

He is reported ie have said: 


A person who has not recited Surah Fatihah is as if he has not offered the 
92 
prayer. 


The prayer without Strah Fatihah is incomplete; it is incomplete, it is 
incomplete.” 


The Almighty says: “I have divided the prayer into two equal portions, 
between Myself and My servant, and My s servant will be granted what he asks 
for in it.” When the servant says Call < wy al ee (gratitude is for Allah), 
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the Almighty says: “My servant has expressed his gratitude to Me.” And 
when the servant says: ae “i) OU (the Most Gracious, the Ever Merciful), 
the Almighty replies: “My servant has praised Me.” When the servant says: 
cpl ex Ul (Master of the Day of Judgement), Allah says: “My servant has 
glorified Me.” And when the servant says: crates Sul \s ss Sul (You alone 
we worship, and You alone we call upon for help), Allah says: “This is 
between Me and My servant, and My servant will be granted what he asks 
for.” And when the worshipper says: mele tore “pull bie pot bras Gaal 
“lal Us mee ~ paral 26 (set us firm on the saan path; the path of those 
you have blessed, not of those who have earned your wrath, nor of those who 
have gone astray), God says: “This is for My servant, and My servant will 
receive what he asks for.”””* 


3. The portion of the Qur’an, he would read after Sirah Fatihah would at times 
be lengthy, and, at others, short keeping in view the circumstances.” He used to 
say: “I would begin the prayer with the intention of offering it at length, and then 
I would shorten it upon hearing the voice of a child crying, thinking that his 
mother would be worried on these cries.””° 

He would recite the Qur’an in a slow and measured tone such that each word 
would be clear and distinct from the other.’’ He would advise people to recite the 
Qur’an in a good and melodious voice.”* It is evident from various narratives that 
he would respond to the verses of the Qur’an. Consequently, on occasions in 
which a verse would ask to glorify the Almighty, he would do so,” on occasions 
of prostration he would prostrate,'°° seek the mercy of God on verses of mercy, 
and seek His refuge on verses which mention torment and punishments, and 
would say :| (Amen) on the content of the supplication.'°! 

He is reported to have said: “When the prayer-leader recites iy 4 mele Ye soaeall oe 
Cll Cal you should say ¢*! because he whose .! is said in correspondence with 
the .1 of the angels, his previous sins are forgiven.”'” 

After the recital in the last rak‘at of the tahajjud prayer, the Prophet (sws) 
would say various supplications.'°’ They are called the supplications of quniit. 
For this very purpose, he taught al-Hasan (rta) the following prayer: 
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edit os au Is as Js Be bas ey cae Cs ga ah 

Cag Ey SHU Cg Uy JHU SY Ge ca UG pei OU) Chad UT 
O Lord! Guide me by including me among those whom You have guided and 
give me tranquillity by including me among those whom You have given 
tranquillity and make me [your friend] by including me among those whom 
You have befriended and shower Your blessings on what you have given me, 
and save me from the evil of things which You have ordained for me. Indeed, 
it is You who decides and no one can pass judgement on You and indeed the 
person whom You befriend is never humiliated. Very great and very Blessed 
and very Majestic are You O Our Lord!'™ 


(2) While Kneeling 

The Prophet (sws) forbade Muslims to recite the Qur’an while kneeling in the 
prayer,’ and bade them glorify the Almighty in this position instead.'”° 
Consequently, he would sometimes repeat the words 2) ee OX (glorious is 
my Lord, the majestic)'"’ during kneeling and sometimes would say one of the 
following utterances: 


cdg SUN) Ce Oy 
He is free of all faults and blemishes; He is the Lord of the angels and 
Gabriel. '°* 


2a al Bale UE Ab eu, 
O God! O Lord! Glorious are You and You possess all worthy attributes. O 
God! Forgive Me.'” 


y 


Spay gi os J od cig uly CAR a Ci any Gas; a ah 


cel gaat lis 9 QB 
O God! I knelt before You alone and professed faith in You only and 
consigned myself to You alone and put my trust in You only. You are my 
Lord! My ears and my eyes and my blood and my meat and my bones and my 
muscles are in humble obedience before God, Lord of the worlds.'’° 
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In the tahajjud prayer, the Prophet (sws) is reported to have said the following 
words as well: 


balls ey wo iui, ose gs Olas 
Glorious is He Who is the Controller, the Lofty and the Majestic. x 


(3) In the Qawmah 

When the Prophet (sws) would rise after kneeling, he would say aves] is ey 
(Lord! Gratitude is for You only) after 24> ol aul 4 om and at times 2252) GU 3 ig) 
(Lord! And gratitude is for You only) and sometimes he would add the word ~ul 
[O God!] in the beginning. '? Some narratives show that he would also say the 


2 ie 


following words after 1.>\ oly 4 ey: 


JEG GAT etl, ota al fs sib bo Gas Sc pul iy GC 4 bi 
Sell Ls ASIN aa UG CAG WS (Le Uy peo are aie U Lt Se Gu ds So 
.. to the extent that the earth and the sky get filled with it and after that what 

You wish also becomes brimful. Praise and majesty are for You only [O Lord!]. 

You most befittingly are worthy of what Your servants have [just] said, and all 

of Us are Your servants. O Lord! whom You have given, no one can stop him 


[from receiving it], and no one can give the one whom You stop giving, and the 
greatness and majesty of none can save him from Your grasp.'” 


This addition has been reported with similar words as well,'’* It is also narrated 
that once in the last rak‘at of this prayer in the gawmah, the Prophet (sws) 
offered supplications for some people by name for a month and supplicated for 
the doom of some others. The manner in which this was done was that he would 
raise his hands and recite the supplications in a loud voice while the people 
behind him would be saying Amen.'!° 

He is reported to have said: pespond to the words of the prayer-leader AU ome 
che jy by saying cVeanOlEty ry ell because he who pronounces these words in 
unison with the angels, his previous sins are forgiven.”!'® 

When a Companion (rta) of the Prophet (sws) added the words UL \ i foes 
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‘S44 (heaps of gratitude which is pure and blessed), he commented: “I have seen 
more than thirty angels trying to outdo each other to write these words.”’!"’ 


(4) During Prostrations 

The Prophet (sws) has also forbidden Muslims to recite the Qur’an during 
prostrations''® — just as he has done so during kneeling, and has said that since 
during a prostration a person comes closest to his Lord, he should say as much 
supplications as he can.'!? Consequently, words eu ¢ ie 5 Oe (glorious is my 
Lord, the greatest) have been reported to be recited by him during prostration,'” 
and some other words also have been reported in place of these. 

Of these, the ones which are mentioned in various narratives are the following: 


cos SIN 5 Lest Oe 
Above is He from all blemishes and shortcomings, the Lord of Gabriel and 
the angels.'”’ 


3 abl pa BG (abl 
O God! O Lord! Glory be to You our Lord and You possess all worthy 
attributes. O God! Forgive me.'” 


S's MU 4 oT Sf, Le Gs dl 8S J at pl 
O God! Forgive all my sins — small and big, of the past and of the future, done 
openly or secretly.'”* 


Bror @eov Bear 7 - 8 Or S oF + 


dae Gy poy WA ell pay HR EAE ay GT ay Gee a pall 


Cala 2ST a BSUS Shai 
O God! I prostrated for You only and professed faith i in You alone and gave 
up myself to You only. My face is in prostration for He who created it and 
designed it and then made in it ears and eyes. Very great and very benevolent 
is God, the best of Creators.'“ 


In the tahajjud prayer, the following supplications are also reported: 
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og 
ai or 4 4 igs of 


JU Bou UR. 


Glory. be to You, and You possess all worthy attributes. “There is is no God but 
you.” 


Z 
3B oof 4e 8 ovo % 


calel i Sop te) tal 
O God! Forgive all my sins done secretly or openly.'”° 


LS pe SIU Oe eb 8 ely CL gke ye GUE GILAD yn Bley SF Sh Gi 

nds le eget us’ eof eile 
O Lord! I seek safe refuge with your pleasure from Your displeasure and with 
Your safety from Your torment! And [O Lord] I seek Your refuge from You. 
It is not possible for me to praise You of which You are worthy. You are 


exactly as You have praised Yourself.'”’ 


bd M8 Bye el ES eri Bod oe Sid oli get ah 

by cor shy Ger shy oo)! O38 3 a oy 
O Lord! Create light in my heart, and create light in my ears and my eyes, and 
create light on my right and on my left, and create light in front of me and 


behind me, and create light over me and below me, and [O Lord!] make me an 
embodiment of light.'”* 


(5) During the Jalsah 
The Prophet (sws) has also supplicated while sitting in between prostrations. 
Consequently, it is reported that he used to repeat the words o “Ae ~» (O Lord! 
Forgive me)'” in this position. 


(6) During the Qa‘dah 

The ga‘dah of the prayer is reserved for supplications, and a person can say 
whatever supplication he wants to. The guidance provided by the practice of the 
Prophet (sws) in this regard is detailed out below: 

1. ‘Abdullah ibn Mas‘td (rta) says that when we would pray with the Prophet 
(sws), we would say: “Peace be to God from His servants and peace be to such and 
such persons.” When the Prophet (sws) heard this, he said: “Don’ t say: “Peace be to 


SG 


God,’ for God Himself is entirely peace. Say this instead: OWN eV ghey al ote 
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Cpoclce SN al atic ey le Aim] aS iy aU EY “el gal Ge Ala] (all salutations, 
supplications and good deeds are for God; O Messenger of God! Peace be to you, 
and blessings and mercy. Peace be to us also and to all pious people too). If you 
say these words, your supplication will reach every person who is in the sky or is 
found somewhere between the sky and the earth. [He further said:] ay Uy A Uol Agisl 
as Pease sits a4 of 4g, (1 bear witness that there is no god except Allah and I bear 
witness that Muhammad (sws) is His servant and Messenger). After this, a person 
can say any supplication he wants to for himself.’””'*° 

With slight variations, the above supplication is also reported by “Umar (rta), 
‘A’ishah (rta), ‘Abdullah ibn ‘Umar (rta), ‘Abdullah ibn ‘Abbas (rta) and Abi 
Misa al-‘Ash‘ari (rta).'*' It is evident from the narratives that after this, the Prophet 
(sws) would diligently teach this supplication to his Companions (rta).'** 

2. Abii Mas‘td Ansari (rta) narrates: “We were sitting at the place of Sa‘d ibn 
“Ubadah (rta). When the Prophet (sws) came over, Bashir ibn Sa‘d (rta) asked: 
‘O Messenger of God! God has directed us to send blessings on you; please let us 
know how we should do this?’ At this, the Prophet (sws) kept silent and we 
wished that he had not asked this question. He then said: “You should say: 


yh EW et TO Os a oy sb I 

fat aa OL) | caach 5 aa UT ole Eu UUS soot JI 
O God! Be merciful to Muhammad and his clan the way you have been 
merciful to Abraham’s clan and send Your blessings on Muhammad and his 
clan the way you have sent Your blessings on Abraham’s clan in this whole 
world. Indeed, You are great and possess all worthy attributes.’” [Then said:] 
“You already know the manner to wish peace for me.”!*? 


There are some variations in the words of this supplication; however, by and 
large, the theme is the same. It is also narrated that the Prophet (sws) has said 
about the duriid: “A person who sends mercy on me once, the Almighty will send 
mercy on him ten times.”!** 

The Qur’anic directive referred to in the narrative is: 


(O%: iy Lads | ply ale ble aT cpl Gal Cet le Ohad Kal ay 


Indeed, God and His angels send mercy on the Prophet; send mercy on him 
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then, you who are true believers, and greet him with a worthy salutation. 
(33:56) 


3. Other supplications which the Prophet (sws) has said in the ga‘dah or has 
urged Muslims to say are: 


188 Fo oy UNG al a Cal NE yy pee NE Sp Oh Sl ve} well 


SEH al 


O God! I seek Your refuge from the torment of Hell and seek Your refuge 
from the torment of the grave and from the trial of life and death and from the 
trial of the great deceiver who will claim to be Jesus.'* 


og aga WG (es lb pi fo 8 ibs J wall 

rol + ih on ty e's 
O God! I have wronged my soul a lot and [I know that] none except You can 
forgive my sins. So [O Lord!] Please forgive me through Your compassion 


and have mercy on me. Indeed You are Compassionate and Ever-Merciful.'”° 


f 


44 ° fe 4a? ee ia e ° 
Jus 4 6, tae J PEW Co 
- me a a oe Te a 


Heel Ue ly Ee OF Se St J nal 
O Lord! I seek Your refuge from the evil of what I have done and what I have 
not done. '*’ 


a) Le 13) By SE aol Cie G gol gles Se sissy Cah Cle pall 
ably oi 3 ae ae Cling aslgelly ee) 3 eas Cling wal 3 pen 
scp ll ai ie Bh as Us ol ll 38h g atl 
eroue) wl Spas’ one J pa ENON pd) SAF pal Sy GUE, etiadl ny 


‘lige baat ote 43 3 5 pall aad 223 Ui Sat oe 
O Lord! Through the help of Your knowledge of the unknown and Your power 
over Your Creation give me life till the time You deem it appropriate for me, 
and take me away from this world when You deem it appropriate for me. O 
God! And I seek humility towards You in open and in private, and want to be 
guided to the truth in happiness and in sorrow and request You to make me a 
balanced person between poverty and richness and want a blessing which will 
never finish and the contentment of the eyes which will never cease, and seek 
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the courage to be happy at Your decisions and seek the serenity of life after 
death, and seek from You the fondness of meeting You and the joy of seeing 
You in a manner that I do not remain in hardships which are harmful and in a 
trial which lead [a person] astray. O God! Please grant us the grace of faith, and 
make us such that we ourselves remain among the guided and are instrumental 
in providing guidance to others.'** 


Ni Oh S6f GETS Oy & eae & dats ante ds ah CULT J Au 
Jee OS GOS by ee Gb, Eis See Gaal deals 
i eas — ly CULE, Joe 3] Jie ath Ca a ak a ek Seek 
de Bot oly, ait & the wine hy abe a i te walt 

tis) i Ale [bai of Al ie tad GUILE oles ale al 
O God! I seek from You goodness of every sort — that which is to be given to 
me in the immediate future and that also which is to be given at the time You 
have appointed for it, that also which I know and that also which I do not. I 
seek refuge with You from every kind of evil — the one which may befall soon 
and also for which You have appointed a time, that which I know and that 
also which I have no knowledge of and I seek Paradise from You and the urge 
to have beliefs and do deeds which will take me near it. And I seek refuge 
with You from Hell from beliefs and deeds which take me near it. [Lord!] I 
seek goodness from You — the goodness which Your servant and Messenger 
Muhammad intended, and seek Your refuge from things from which Your 
servant and Messenger has sought refuge. And whatever decision You have 
made for me, I seek from You a good fate in it.” 


It is narrated by ‘Ali (rta) that in the ga‘dah the Prophet (sws) would generally 
say the following supplication at the end: 
oe le Gat ay Ga ay GaLeT ay 
Huy al Up ot ath ef 
O God! Forgive my sins of the past and of the future done in private or in 
public. And also forgive whatever excesses I have committed and all those 
things also which You know more than I know. It is You Who sends forward 
and it is You Who relegates backwards. There is no god except You.'*° 


, Wa’il (tta) narrates that sometimes the Prophet (sws) would add the word 
rican “74 (and his blessings) to al i>) 9 Sie Alen (peace be to you and the mercy 
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of God) when he would say salam on the right side." 


(7) After the Prayer 

After finishing the prayer also, the Prophet (sws) would say various 
supplications and remember the Almighty."” 

Ibn ‘Abbas (rta) narrates: “Upon hearing °-51 «| I would come to know that the 
Prophet (sws) had ended his prayer.”!*° 

‘A’ishah (rta) says that after saying the salam, the Prophet (sws) would sit for 
just enough time so as to say: 


Aly Sua IS YESH alll oe ules eee pr] 
O God! You are peace in entirety and all peace is from You. O Possessor of 
respect and honour! You are blessed.'** 


Thaw ‘ban (rta) says that before saying the above prayer, he would ask for the 
forgiveness of the Almighty three times.’ 


Mughirah ibn Shu‘bah (rta) reports that the Prophet (sws) would say the 
following supplication after the prayer: 


OR i SOS oy toe CS {2 2-82 Bor % see b Cee Be Re 4, OR eS Ie ee et 

LaJ UU gl) pb sgh IS de gay Lori aly CUlell aJ al Gl U ote all | aU 

Sel) ba Sed 1S Aas UG a CS lant UG CLS 

There is no god except Allah. He is one of His kind and no one is His 

partner. Sovereignty is His and all glorification and gratitude is for Him, and 

He has power over all things. O Lord! Whom You give, no one can stop him 

[from receiving it], and no one can give the one whom You stop giving, and 
the greatness and majesty of none can stop You to grasp [someone].'“° 


- 


“Abdullah ibn al-Zubayr (rta) reports that the Prophet (sws) would recite the 
following supplication right after the prayer: 
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555 Uy Se U Sab cee JS le hy Mad WG US ays Uo a jy ay 
2th Ly El ote a aa a and ou] As Uy ah ia Ue Uh 


8s A15 0S 5 Qo A Urals 
There is no god except Allah. He is one of His kind and no one is His partner. 
Sovereignty is His and all glorification and gratitude is for Him, and He has 
power over all things. Power and strength — all are a blessing from Him. 
There is no god except Allah and we worship Him only. Favours and 
blessings are from Him and befitting glorification is for Him only. There is no 


god except Allah. Obedience is purely for Him even though the disbelievers 
dislike this.'*’ 


It is reported that Sa‘d (rta) used to teach these words to his children and would 
say that after every prayer, the Prophet (sws) would seek refuge with the 
Almighty through these words: 


Sela pol Jif J Sof of ab bf; sh oo Ob Sh , bath eh SF ZL wall 
Fa Ne 5 BUI a Le GL 


O God! I seek Your refuge from miserliness and cowardice and seek Your 
refuge from going to old age and seek Your refuge from the trial of life and 
from the torment in the graves. '“* 


It is narrated by Abu Hurayrah (rta) that the Prophet (sws) instructed the poor 
among the Companions (rta) who belonged to the muhajirun to recite all Olas 
(glory be to God), aU “4s! (gratitude is for God), 7-51 4U) (God is the greatest) 33 
times each after the prayer.'”° 

Abt Hurayrah (rta) also narrates that if after the above 99 words the following 
100th words are said, then the sins of a person are forgiven even if they equal the 
foam of the sea: 


Spb sh IS de hy Mad ub 5 Soyo U5 an dy 


There is no god except ‘Allah. He is one of His kind and no one is His partner. 
Sovereignty is His and all gratitude is for Him, and He has power over all 
things.’*” 


In a narrative of Ibn ‘Ujrah, it is reported that ali ot. should be said 33 times, 
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al) S551 should be said 33 times and ;S71 aU! should be said 34 times.'*! 

“Tt is narrated by Zayd ibn Thabit (rta) that a person from the Ansar told the 
Prophet (sws) that in a dream someone told him to recite all alot 25 times, Ave 
aU 25 times, gi ( AU) 25 times and 4! Uy i U 25 times. The Prophet said: “Do 


So. 99152 


vii. Prayer Timings 

It is incumbent upon the Muslims to pray five times a day. The time of each 
prayer is as follows: 

fajr, zuhr, ‘asr, maghrib and ‘isha. 

When the whiteness of the dawn emerges from the darkness of the night, then 
this is fajr. 

When the sun starts to descend from midday, then this is zuhr. 

When the sun descends below the line of sight, then this is ‘asr. 

The time of sunset is maghrib. 

When the redness of dusk disappears, this is ‘ishd. 

The time of fajr remains till sunrise, the time of zuhr remains till ‘asr begins, 
the time of ‘asr remains till maghrib, the time of maghrib remains till ‘isha and 
the time of ‘isha remains till midnight. The times of sunrise and sunset are 
prohibited for praying since the sun used to be worshiped at these times. Like the 
rituals and utterances of the prayer, these prayer timings have also been 
transmitted to us through the consensus and perpetual adherence of the ummah. 
These timings have remained the same during the era of other prophets as well. 
The Qur’an while referring to these timings at various places says: 


a SN 653 GUS oe EN Ghal oe Oy tbh of Wy et Sb SE hy 
(V\ 6:11) 


And diligently attend to your prayer in both parts of the day and in some part 
of the night too because good deeds make amends for sins. This is a reminder 
for those who want to be reminded. (11:114) 


J; Cy IS ge OS paall OF 3} pill O15, J Se I ees) sg aa af 


(V4 =VA IVY) (3 gedes Uli a, Ga of 6 0 ali « gs 
Diligently attend to your prayers from the time of the sun’s descent to 
nightfall, and especially the recital in the fajr prayer because the fajr prayer is 
in the presence [of the Almighty]. And get up in this manner at night also [for 
the prayer]; this is an additional duty upon you on the fulfilment of which 
your Lord hopefully may elevate you [on the Day of Judgement] to an 
honourable status. (17:78-79) 
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oleh Br bhy SE J UT oy ale A gb a 

QTY) ae 
And give glory to your Lord and praise Him before sunrise and before sunset 
and [in a similar manner], glorify Him at night and at the two sides of the day 
also so that you may become happy. (20:130) 


Ory ers yay jens re deo! al’ O pris urs O pened Ca a Ole 
(VAAVV ike) Og ghd 


Therefore give glory to God evening and morning and [know that] praise is 
showered on Him in the heavens and the earth, and [glorify him] at the time 
of ‘isha and of zuhr. (30:17-18) 


10+) 2p) | USI ete eu os wl Bey td | gb JS L5 ome oe 
(£ = 4 


And give glory to your Lord and praise Him before sunrise and before sunset 
and give glory to Him at some time of the night, and also after the sun’s 
prostrations. (50:39-40) 


The details of the guidance provided by the knowledge and practice of the 
Prophet (sws) in this regard are as follows: 

1. He would generally offer the fajr prayer in the darkness of night. Thus it has 
been reported that when women wrapped in their cloaks would return from the 
mosque after the fajr prayer, they could not be recognized.'*° 

2. He has asked the Muslims to refrain from the zuhr prayer at midday and told 
them that this is the time when Hell is sizzling hot.'* He would generally ask 
people to offer this prayer in summers when the heat would lessen.'”” 

3. He would offer the ‘asr prayer when the sun would be high and fully 
shining.'*° 

4. He would offer the maghrib prayer early and would offer the ‘isha prayer 
late. It has been reported that he would dislike sleeping before ‘isha and sitting 
up and talking once it had been offered.'”” 

5. If one rak‘at of a prayer has been offered before its time ends, it is his directive 
that the prayer should be completed and it shall be considered as being offered on 
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time. Consequently, it has been narrated that he said that a person who offers one 
rak‘at of fajr before sunrise and one rak‘at of ‘asr before sunset, he should rest 
assured that these prayers have been offered on time.'*® He is also reported to have 
said that if a person sleeps then it is not his fault if he misses the prayer; however, 
if a person leaves a prayer while being awake, then he is certainly at fault. 
Therefore, if anyone forgets to offer the prayer or is asleep at the time of prayer, he 
should offer it as soon as he realizes it.'’ 

6. The Prophet (sws) has emphasized that a Muslim must vigilantly observe the 
time which is prohibited for the prayer. Consequently, he is reported to have said 
that after the fajr prayer no one should pray until sunrise and after the ‘asr prayer 
no one should pray until sunset.'© 

7. The Prophet (sws) has said that if a ruler delays the prayer, Muslims should 
pray themselves and then later join him in congregation.’ 

A little deliberation would show that these prayer timings are in the words of 
Imam Amin Ahsan Islaht very apt for worship, conducive for a supplication, 
soothing for the mind of a believer, harmonious with the worship done by the 
elements of nature and congruous with the prostrations of the sun and the moon, 
the trees and the stones. He writes: 


The time of fajr is a very special time in which a person is mentally free and 
is peaceful at heart. When a person gets up at this time after resting at night, 
his heart is very serene. A new step is taken for worship and a new initiative is 
required at this time and this new initiative requires new resolve and guidance 
from the Almighty. 


The zuhr time signals another reality. If a person has a keen eye, he witnesses 
this reality which urges a person to kneel and prostrate before the Almighty: 
The sun which the naive have regarded as a deity bows before the Almighty at 
this time and through this practice declares that it is a creation and not the 
creator, a worshipper and not the worshiped. 


The time of ‘asr proclaims another reality: for every crest there is a fall, for 
every zenith there is a nadir and for every youth there is old age. Nothing is an 
exception to this rule. There is only one Being Who is immortal. No one except 
Him lives forever. Just as when the day shone with brightness, then passed 
through its afternoon and now stands near its closure, similarly this world was 
created, will reach its bloom and shall one day die away. At the time of ‘asr, it 
is this silent reminder of the Day of Judgement which urges a person to 
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prostrate before his Lord to seek His mercy and forgiveness. 


At the time of maghrib, life enters a new door: this door is similar to the door 
between life and death and between life and barzakh. The schemer of this 
world unveils the sign of the night after the sign of the day and the light of the 
moon after the brightness of the sun. The hectic routine of life starts to cease 
and the stars come out. The heat and humidity of the day begins to vanish and 
the worn out and fatigued man experiences the coolness of night. The 
senseless and the naive might not feel this tremendous change, but how can 
the sane and sensible remain unaware of it. How then is it possible that a 
person remain indifferent to such a display of power and wisdom by a 
Powerful and Wise Being. If his heart has any life in it, he would definitely be 
responsive to this change and bow down before his Creator — the Creator 
whose might was such that within seconds He transformed the day into night. 


The time of ‘isha is the time of accountability. The darkness of night now 
totally confines activity. A person relishes the rest and comfort of the night so 
that he can once again be fresh for the next day. This time is the most 
appropriate for a person to once again remember His Lord before going to bed. 
This may be his last time and he may never get up after this sleep.'®” 


viii. Rak‘at of the Prayer 
The rak ‘at of the prayer which have been fixed by the shari‘ah are: 


fajr: two 

zuhr: four 
‘asr: four 
maghrib: three 
‘isha: four 


These are the obligatory rak ‘at of each of these prayers, leaving which a person 
would be held accountable on the Day of Judgement. Thus, they must necessarily 
be offered except in cases when gasr has been permitted. All other rak ‘at apart 
from them are optional; they earn great reward for a person but will not hold him 
accountable on the Day of Judgement if he does not offer them. 


ix. Concession in the Prayer 

If the time of the prayer arrives in dangerous circumstances, the Almighty has 
allowed a person to pray while on foot or riding in whatever way possible. In 
these circumstances, it is evident that there shall be no congregational prayer, 
facing the giblah shall not be necessary, and, in some situations, it shall not be 
possible to offer the prayer according to the prescribed method. The Qur’an says: 





162. Amin Ahsan Islaht, Tazkiyah-i nafs, 242-243. 


The Shart‘ah of Worship Rituals 295 
(VTA) Opes LL SE TE Side OS dG EF iu sy, SFY ee ob 
Then if you encounter danger, pray on foot or while riding; but when you are 


safe remember God in the manner He has taught you which you did not know. 
(2:239) 


If such a situation arises during a journey, the Qur’an has further said that people 
can shorten the prayer. In religious parlance, this is called gasr. The sunnah 
established by the Prophet (sws) in this regard is that the four rak ‘at prayer shall be 
shortened to two. No reduction shall be made in two and three rak‘at prayers. 
Consequently, the fajr and the maghrib prayers were offered in full in such 
circumstances. The reason is that while the former already has two rak ‘at, the latter 
is considered as the witr of daytime, and this status of the maghrib prayer cannot be 
changed. 

In Strah Nisa’, this directive has been revealed in the following words: 


Cpl KGa OF phi 0} BAI Ge yeah oF UR BSE Gb 25 Sb Bh I 
CV V8) Cage Fgh SS ISIS Ge BSI OL 1A 
And when you travel, there is no offence for you to shorten your prayers if 


you fear that the disbelievers may put you through some trial because these 
disbelievers are your open enemies. (4:101) 


The concession of shortening the prayer and that of offering it while on foot or 
while riding are stated in these verses with the condition: ad o! (if you fear). It is 
evident from Ahadith that on the basis of this condition the Prophet (sws) 
analogously offered the gasr prayer when there was uneasiness and discomfort 
while travelling in general. He similarly offered the optional prayer while riding his 
camel in order to save the caravan from bother.’ ‘Umar (rta) says that he deemed 
it strange for the Prophet (sws) to offer the gasr prayer because of uneasiness and 
discomfort, and therefore he asked the Prophet (sws). Upon this, he replied: “This 
is a favour of God upon you; so you should accept it.”"™ 

From this concession granted in the prayer, the Prophet (sws) has also deduced 
a concession in the times it is offered, and in such journeys he has led the Muslims 
in prayer by combining the zuhr and ‘asr prayers together and the maghrib and 
‘isha prayers together. It is narrated by Mu‘adh ibn Jabal (rta) that in the journey 
undertaken by the Prophet (sws) for the battle of Tabuk he would combine the 
zuhr and ‘asr prayers if the sun would descend before the caravan set off, and if 
the caravan began its journey before the sun’s descent, he would defer the zuhr 
prayer and combine it with the ‘asr prayer. Similar was the case with the maghrib 
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prayer. If the sun would set before the caravan set off, he would combine the 
maghrib and ‘isha prayers together and if the caravan set off before sunset, he 
would pray the maghrib and ‘isha prayers together at the time of ‘isha.'© 

A similar situation arose at the time the Prophet (sws) offered the ajj. Since in 
the hajj, the battle against Satan is symbolized through various rituals, he 
established the Sunnah in consideration of this symbolism that whether people 
are residents or outsiders, they shall shorten the prayers at Mina and shorten and 
combine them at Muzdalifah and “Arafat. 

A subtle reference to this deduction of the Prophet (sws) that prayers can be 
combined in such situations is found in the Qur’an itself. The words of Surah 
Nisa on which this directive ends: 3° UUS Gus “hI ee near es oy (because the 
prayer is incumbent upon the Muslims at appointed times) require that words like 
“and pray at the appointed times” or similar to these be understood to be present 
before them as per the linguistic principles of Arabic. It is evident from this 
understood expression that besides shortening the prayer, people can also reduce 
its timings. Consequently, the succeeding words are that once peace is restored 
Muslims should pray the full rak ‘at and pray at the appointed times because the 
prayer is incumbent upon the Muslims at appointed times. 

In the lifetime of the Prophet (sws), an important issue was that no Muslim 
could have tolerated to have been left out from a prayer that the Prophet (sws) led 
right in a battlefield. Every soldier desired to pray behind him. Though this was a 
very natural desire, it was essential that proper arrangements of defence be made 
in the battlefield. One solution to this problem could have been that the Prophet 
(sws) pray four rak‘at and the army be divided into half with each half praying 
two rak‘at behind him. At some instances, this solution was adopted as well.'®° 
However, to save the Prophet (sws) from difficulty that this way could have 
created, the Qur’an suggested another way: the Prophet (sws) as the prayer-leader 
and all the soldiers should shorten their prayers and each half of the army should 
pray one rak‘at each behind the Prophet (sws) and pray the other rak‘at by 
themselves. Consequently, the first half after completing the first rak ‘at including 
its prostrations should retreat and take up the task of defence and the other half 
should now stand behind the Prophet (sws) to pray in the Prophet’s second 
rak‘at. The Qur’an says: 


[pic (BB pA LUT, Ghee GE aah pat SL (4 os titi gd GS 1H 
meld pale Wat cite Lads Lat Al anh oll, SII 5 IS 
cl Vy Baty HS Se Ola Sal 55 Sel Le Olas I yas Gal 5 35 
ee 
bb AS ley 608, Cus al 153 SCs ae ISB Lage UE Gy sISU Sel 
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CPt ty Cie UES Gu) Le Gs SEI Oy SC La tot 
And [O Prophet (sws)!] when you are among them, and stand to lead them in 
the prayer [in a battlefield], then let one group stand behind you such that they 
are armed with their weapons. Then after making their prostration, let them 
withdraw to the rear and then let the other group who have yet to pray come 
forward and pray with you; and let these also be armed with their weapons. 
These disbelievers desire that if you even slightly desert your arms and your 
gear, they attack you united together. But it is no offence for you to put aside 
your weapons if you are inflicted with heavy rain or are stricken with an illness, 
though you should still take necessary protection and you should be certain that 
God has prepared a humiliating punishment for the disbelievers. So when the 
prayer you have offered in such a manner ends, remember God standing, sitting 
and lying down [in whatever circumstances you are in]. So when the 
circumstances become peaceful, offer the full prayer, [and, for this, pray at the 
appointed times] for the prayer is incumbent on the believers at the appointed 
times. (4:102-103) 


It is evident from the narratives that various ways were adopted to offer the rak ‘at 
which each half of the army had to offer on its own as per this directive. At one 
instance, the Prophet (sws) waited until those behind him completed their rak‘at 
and then withdrew'’ and at another the army later completed the rak‘at.'® There 
remains no need to state the details of this because this measure, as is evident from 
the words 42 <5 |) (when you are among them), related to the presence of the 
Prophet (sws). After him, neither can the desire to pray behind one prayer-leader be 
as strong nor as important. Today, if there does arise a possibility of congregational 
prayers in such circumstances, then soldiers can easily pray behind different 
prayer-leaders. 


x. The Congregational Prayer 

Although the prayer can be offered alone, yet the sunnah of the religion of the 
prophets has always been that for the purification of the collectivity, it be offered in 
congregation and if possible in a place of worship. For this very purpose, the 
Prophet (sws) built a mosque as soon as he reached Madinah and with this the 
practice of building mosques in all localities and settlements of Muslims was 
initiated. These mosques can now be observed all over the world. Islam has not 
fixed a specific form for their construction. Yet Muslims, with a few differences, 
have generally maintained a uniform structure for them. In the lifetime of the 
Prophet (sws), it was essential for all those who heard the adhdn to come to the 
mosque. Later, when the truth had been fully communicated to the people of 
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Arabia by the Prophet (sws) and these people became guilty of deliberate denial 
and various measures were taken to isolate the Muslims from the Hypocrites, a 
blind person once asked relief from the Prophet (sws) in coming to the mosque, he 
was at first given the permission; then the Prophet (sws) asked him: “Do you hear 
the voice of the adhdn?’ When he answered in the affirmative, the Prophet (sws) 
said that he would then have to come to the mosque.'® On this very occasion, the 
Prophet (sws) warned people: “I would like to burn the houses of those who do not 
come for the prayer, and would like to have them thrown over these people.”!”’ It 
is narrated by Ibn Mas ‘td (rta) that even the sick in those times would come to the 
congregational prayer by limping on the shoulders of two people.'”’ Obviously, 
after the departure of the Prophet (sws), the directive of coming to the mosques for 
the congregational prayer is not incumbent upon the Muslims; however, this is a 
highly rewarding practice earning the blessings of the Almighty. Thus a Muslim 
should not deprive himself of this without any valid reason. 

The narratives ascribed to the Prophet (sws) in this regard are the following: 

The congregational prayer is twenty seven times more rewarding than the 
individual prayer.'” 

If people knew how highly rewarding reaching the mosque at the time of the 
adhan is and standing in the first row is, and if for this they had to cast lots, they 
would have done this. And if they knew the reward of outdoing others for the 
zuhr prayer, they would have done so. And if they knew the reward for the fajr 
and ‘isha prayer they would have reached [the mosque] even if they had to drag 
themselves for this.'”° 

A person who prayed the ‘ishd prayer in congregation is like a person who 
stood [for worship] till midnight and a person who prayed the fajr prayer in 
congregation is like a person who spent the whole night standing [in worship].'” 

Women, however, are exempted from this directive. For them the sunnah is that 
they can come to the mosque for the prayer but the prayer offered at home is 
better for them. The Prophet (sws) is reported to have said: “Do not stop your 
women from coming to the mosque, but they should know that it is more 
appropriate for them to pray at home.””'” 

Following is the way which has been prescribed by the shari‘ah for offering the 
congregational prayer. 
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1. Before this prayer, the adhdn shall be called so that people are able to join 
the prayer after hearing this call. The words which the Prophet (sws) has 
prescribed for the adhan are: 
Z2Ge oe ee Bee Oo gine i he peg RR 
Ol Aga) ¢ abl WI ANY OF Sg) 1 abt 
a Yay ¢ YT ab. cl 
God is the greatest; I bear witness that there is no god besides Him; I bear 


witness that Muhammad is God’s Messenger; Come towards the prayer; come 
towards salvation; God is the greatest; there is no god besides Him. 


eS cage Te iS cai J 


2. If there is only one follower, he will stand adjacent to the imam on his right 
side and if there are many followers, they shall stand behind him and he shall 
stand in the centre ahead of them. 

3. The igamah shall be called before the prayer begins. All the words of the 
adhan shall be uttered in it; however, after g Ul te (> the words 5 tLall a a3 
shall be said by the person who says the igamah. 

4. The words of the adhan and the igamah can be repeated more than once for 
the purpose they are said. 

This method of the congregational prayer has been given to us through the 
ummah’s consensus and perpetual adherence. The details of this method which 
are mentioned in various narratives are presented below: 


(1) The Adhan 

According to a dream seen by the Companions (rta) regarding the adhan 
mentioned in various narratives and as per which the Prophet (sws) directed them 
to say the adhdn and the igamah, the words of the adhan have been repeated in 
the following manner:!”° 


yoo ork ork 


a YY OF Ag aK an WN OY OF Aga SST ar SST an ST a ST 
ee sie Jee sat is td Ol AGN @. a clakey eas 0) aig 


Ea 


AN VAY 6 SS ag SST ah cla de Se Ula de Oe 4 5 


soe 


\ 


Em 


Thus it has been reported that in the times of the Prophet (sws), the words of 
adhdn were generally repeated twice. '”” 

Abt: Mahdhirah reports that when the Prophet (sws) taught him the adhan, he 
said: You should say:'” 
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Peg Pe gs Se OE A A 


ca WAN Y OF ag arc an UY OF Lita ST ait ST an SST an 55 i aul 


ae 
4 Aas ay 


Bis J See OI Aad J gs a Agi) 


Then repeat: 


PN ones Tae Gs tear at Sette OR oe CAG te Cee ton © NS ate Ec ONE ig ig ete Ty bits ie en BO ge a 
dodee Ol AGS! 6 atl gery Wades Ol Agel ¢ abl Yi a Y Ol aged c abl Vi all Y ob ages 


al Sey 
Then say: 


go Beg 8 ee Ge tle 
AY any ¢ 


He, also reports: “The Prophet (sws) asked me to say a Yay ot cVica| and oy “vical 
al he po j Wao twice in a low tone and, twice loudly. He also said that in the fajr 
prayer | say: Ct re Ra 3 a asl ‘ pl * o pom cocal (the prayer is better than sleep) after 
cual ee 

It is reported that in times of rain and seyere cold the Prophet (sws) would ask the 
pronouncer of the adhan to say: J sen she ur (People! Pray at your homes).'® 

Similarly, it has also been narrated that in order to raise the voice and transmit 
it around, Bilal (rta) would insert his fingers into his ears and turn his face right 
and left.'*! 

‘Uthman ibn al-‘As says: “When I asked the Prophet (sws) to grant me 
permission to lead the prayers, he said: ‘Appoint that person as the mu’adhdhin 
who does not charge money for saying the adhan.’”!® 

In response to the adhdn, the Prophet (sws) urged Muslims to repeat the words 
of the mu’adhdhin and to send blessings on the Prophet (sws). He also asked 
Muslims: “Pray for me that I be granted the place of nearness in Paradise because 
this is a place in Paradise which has been reserved for just one servant of the 
Almighty and I hope that I would be that one person; so whoever will pray for 
this will deserve my intercession.”'* 

In a narrative attributed to “Umar (rta), it is further explained that the Prophet 
(sws) directed Muslims to respond to the words ¢ a sleal le (> and cual oe = by 
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saying ail Yi 33 Vy J+ Y (strength and power are only from God) and said that a 
person who responded in this manner from the depth of his heart has glad tidings 
of Paradise." 

The supplications which are attributed to the Prophet (sws) after the adhdn are 
the following: 


1: 
Wola Seal « Uadll’y Mle SN See OT ¢ sta SUL ¢ SAL SS ole 5 « el 
Es GA) 13 pode 
O Lord of this complete call and of the prayer which stands as its result! Bless 
Muhammad and grant him a rank of nearness and raise him up on the Day of 


Judgement in a manner that he earns the praise of the people — something 
which you had promised him.'*° 


ae oer SB oF 


” So + 3 iia ee BE 4, 0, B20 - A in B07 
al Cay 6 Ab gw yg OLS ldadee Oly 64) Eby pb Y ote y « abl Vial Y of agai 


vad 


ed 


oe 


4 


Lao ALWIL’ © Vp) Weary 
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I bear witness that there is no Lord except God. He is the one of His kind and 
no one is His partner. I bear witness that Muhammad is His servant and 
Messenger. I am happy and content that Allah is my Lord and that 
Muhammad is His Messenger and that Islam is my religion.'** 


About the first supplication, the Prophet (sws) has said: “Whoever vigilantly 
said it, will deserve my intercession.”'*’ 

About the second one, he has said: “the sins of the person who says it will be 
forgiven.”!®* 


(2) The Iqamah 

The words of the igamah were generally said once only.'* The words of the 
igamah which have been narrated in the dream of the Companions (rta) referred 
to above are:'”” 
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al YI 4 WY ST a ST a 6a 08 Sa 58 5 cll dle > 
Abt Mahdhirah says that the Prophet (sws) taught him the following seventeen 
expressions: "7! 
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(3) The Imim 

The prayer can be offered behind every Muslim whether he is pious or impious. 
However, if it is possible to select an imam (prayer-leader), the Prophet (sws) is 
reported to have said that this responsibility should be given to the person who 
reads the Qur’an the most. Then if all the people among whom the selection is to 
be made are equal as far as reading the Qur’an is concerned, then the one who is 
the most aware of the Sunnah should be selected and if in this aspect too the 
concerned individuals are equal, then the person who was the first to migrate and if 
in this aspect too they are equal then the person who is the eldest. He further said 
that a person should not lead the prayer when he goes to the place of some other 
prayer-leader; in such a case, he should pray behind that prayer-leader.'”” 

The Prophet (sws) has said that a prayer-leader should not prolong the prayer 
because there can be sick people behind him, and the weak and the elderly.'” 
Anas (rta) reports: “J have never seen anyone offer the prayer lightly and yet in a 
thorough manner than the Prophet (sws); such was his concern that he would 
shorten the prayer if he heard a child crying thinking that his mother would be 
apprehensive for him.”!™* 

A prayer-leader should straighten the rows of the prayer with great care and 
vigilance. Nu‘man ibn Bashir says that the Prophet (sws) would straighten our 
rows of the prayer as if he would be straightening arrows from them.'” 
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(4) The Followers 

The Prophet (sws) has directed those who stand in prayer behind a prayer-leader 
to not supersede him; rather they should say the takbir after him. They should say 
SS 4 eg .» (Our Lord! And all gratitude is for you) after he has recited au 
sda> iyo) (God heard him who expressed his gratitude to him) and follow this 
procedure in all practices of the prayer.’ Anas (rta) narrates: “Once the Prophet 
(sws) turned to us after the prayer and said: ‘O People! I am your prayer-leader. 
Do not supersede me in the ruku’ or the prostration or while standing straight in 
the prayer or while ending the prayer.’”!”” 

He similarly emphasized that the rows of the prayer should be kept straight,'”* the 
shoulders should be in line and there should be no space in between and people 
should stand right adjacent to one another.'” The mentally mature should stand 
ahead, then those who are younger to them and then those who are even 
younger.”” 

The first row of the congregational prayer shall first be filled, then the second and 
then the third.””’ Keeping the rows straight has been regarded by the Prophet (sws) 
as an essential for the prayer.” He is reported to have said: “O People! Be gentle 
with your brothers and do not leave spaces for Satan in between the rows and 
remember he who endeavoured to unite a row, the Almighty will unite him [with 
others], and he who broke a row, the Almighty will break his relation with 
people.””” He similarly said: “Make rows like the angels do; they stand close to 
one another before the Almighty and complete the front rows first.”””* 

One should try to reach the first row. Narratives relate the blessings of praying 
in the first row.” However, if at times, a person is not able to reach on time, he 
should walk with calmness and dignity. Whatever congregational prayer remains, 
he should offer it in congregation and then complete the remaining himself.””° 

The rows for the prayer should be made at the arrival of the prayer-leader.””’ In 
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the rows reserved for women, if there is just one woman, she can also stand 
alone. Anas (rta) narrates that once the Prophet (sws) led a prayer such that two 
men stood in the front row and Umm Sulaym stood alone in the row behind.” 


xi. Mosques 

The oldest mosque of the world is the Bayt al-Haram. It was built by Abraham 
(sws). The founder of the Jerusalem mosque is Da’iid (sws),-” while the mosque 
at Madinah was built by Muhammad (sws). All these three mosques carry unique 
significance. The Prophet (sws) has said that it is towards these three mosques that 
people can travel to pay homage to them and to pray in them.””° Praying in these 
mosques earns great reward. Consequently, about the Bayt al-Haram he is 
reported to have said that praying in it is a hundred thousand times more 
rewarding than praying elsewhere, and about his mosque at Madinah, he has said 
that praying in it is a thousand times more rewarding than praying in any other 
mosque except the Bayt al-Haram.”!' Apart from these, all mosques of the world 
built or yet to be built have equal status with regard to the reward they earn for a 
believer who prays in them. These mosques are not made for trade, entertainment 
or merry-making; they are reserved for the worship of the Almighty. The dearest 
of buildings in the sight of Allah are these mosques.”'* Waiting for the prayer time 
in them is like praying itself.7"> The farther people come to these places for 
worship, the more the reward they earn.”'* The etiquette of coming to the mosques 
which is mentioned in narratives is that when a person comes to the mosque, he 
should offer two rak‘at before sitting down, unless something prevents him to do 
so. This etiquette is greatly emphasized in various narratives.”'> Moreover, it has 
also been narrated that when the Prophet (sws) would enter the mosque, he would 
seek the refuge of the Almighty in the following words: 

peer) Oa REN yee eat) UAL «SU ag yo alae abl 361 

I seek refuge with Allah the Almighty, the benevolent, the eternal King from 
the accursed Satan.”"° 
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It is also narrated that the Prophet (sws) s said: ““When anyone among you enters 
a mosque, he should say: G+} Gly! ele 33) ¢ mal] (O God! Open fi for me the doors 
of your mercy) and when he leaves it, te should say: eas ° o ute A ‘ eal] (O 
God! I seek from you your blessings). 217 


xii. Rectifying Mistakes in the Prayer 

In case a person makes a mistake or thinks that he has made a mistake in the 
utterances and practices of the prayer, the amendment prescribed as a sunnah is 
that if amends can be made for the mistake, then they should be made and two 
prostrations (called “prostrations in lieu of a mistake’) should be offered before 
ending the prayer, and if making amends is not possible, then only the 
prostrations should be offered. 

Following are the details of the incidents which occurred during the lifetime of 
the Prophet (sws) in which such prostrations were offered. 

Ibn Buhaynah says that once the Prophet (sws) led our zuhr prayer but did not 
sit down after the first two rak‘at and stood up for the third rak‘at. People also 
stood up with him until the time when the prayer was about to end and the people 
were waiting for the salam to be said, the Prophet (sws) uttered the takbir and 
before saying the salam offered two prostrations and then said the salam.”"* 

It is narrated by Ibn Mas‘td (rta) that once when the Prophet (sws) led the zuhr 
congregational prayer, he prayed five rak ‘at. He was asked: “Has the prayer been 
lengthened?” He replied: “What happened?” The people declared that he had 
prayed five rak‘at. At this, the Prophet (sws) turned his feet while sitting and faced 
the giblah and then offered two prostrations and then said the salam. Then he 
turned towards the people and said: “If some new directive had been revealed 
about the prayer, I would have told you; the fact is that I am a human being like 
you; I also forget the way you do; so when I forget, remind me and remember that 
if any of you has any doubt in the prayer, he should ascertain what is the right 
course and then complete his prayer according to it, say the salam and then offer 
two prostrations.”””” 

Abt Hurayrah (rta) narrates that [once] the Prophet (sws) prayed two rak ‘at for 
the zuhr or the ‘asr prayer and then said the salam. There was a wood lying in the 
front portion of the mosque. He went and rested against it in a state of slight 
anger. Abt Bakr (rta) and ‘Umar (rta) too were present there but were not able to 
speak because of great respect for him. In the meantime, some impetuous people 
came out from the mosque and started saying that the prayer has been reduced. 
At this, a person called Dhu al-Yadayn mustered some courage and went over to 
the Prophet (sws) and asked him: “Did you forget or has the prayer been 
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shortened?” The Prophet (sws) replied: “I have neither forgotten nor has the 
prayer been shortened.” “Something has happened, O Messenger of God!” he 
continued. The Prophet (sws) asked for corroboration from the people. They also 
declared similarly; so the Prophet (sws) prayed two more rak‘at and then turned 
to say the salam and then said the takbir; then offered a prostration consuming 
his routine time for it or increased the time a little; then raised his head and said 
the takbir. Then said the takbir and then offered a prostration consuming his 
routine time for it or increased the time a little. He then raised his head and said 
the takbir.””° 

‘Imran ibn Husayn says that the Prophet (sws) prayed the ‘asr prayer and after 
three rak‘at turned to say the salam and then went over to his room. A person 
called Khirbaq who had very long hands told him of this. He came out in anger 
dragging his cloak behind him and asked the people: “Is he telling the truth.””, When 
they confirmed it, the Prophet (sws) prayed one more rak ‘at then turned to say the 
salam. He then offered two prostrations and then again turned to say the salam.” 

The Prophet (sws) is reported to have said: “When anyone among you is doubtful 
that whether he has prayed three rak ‘at or four, he should try to base his decision 
about which he is more sure and leave aside what is doubtful; he should then offer 
two prostrations before the salam. If [ultimately] he has prayed five rak‘at, these 
prostrations will make them into an even number and if he has prayed four, then 
these prostrations will become a source of humiliation for Satan.”””” 

If a prayer-leader makes a mistake and does not realize it, the followers should 
correct him. For this, the sunnah prescribed is that they shall say al OS. Tf 
women do not prefer to raise their voice for correction, they should correct him 
by striking one hand on the other.””* The Prophet (sws) similarly said: “If there is 
some mistake in the recital of the Qur’an, the listeners should sound a 
reminder.””™* 


xiii. Etiquette of the Prayer 

The prayer is worshipping God and earnestly presenting one’s supplications 
before Him. So where the Qur’an directed Muslims to safeguard the prayer, it has 
said: (YYA :Y) 2.56 aU 1,<°3 4 (and stand before the Almighty with great respect, 
(2:238)). ~~ 

Following are the directives of the Prophet (sws) that explain this verse of the 
Qur’an: 

1. Conversation should be avoided during the prayer. He has said: “The prayer 
is only glorifying the Almighty and declaring His sovereignty and reciting the 
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Qur’an and no one is allowed to converse in any way during eas Zayd ibn 
Arqam says: “Previously we used to converse with one another during the prayer, 
but after the revelation of = 36 « |,'3 5, we were stopped from it and we were 
told to pray in silence.”*”° Ibn Mas’iid (rta) narrates: “When we used to say the 
salam to the Prophet (sws) in the prayer, he would reply; however, when we 
returned from the land of king Negus he did not reply to our salam. We inquired: 
“O Prophet of God! You used to respond to the salam.’ He replied: ‘One can only 
have a single involvement in the prayer.’”””” 

2. One should not look here and there in the prayer. ‘A’ishah (rta), the mother 
of the believers, says: “When I asked the Prophet (sws) about it, he replied: “This 
is like Satan snatching the prayer away from a person.’”””* Similarly, the Prophet 
(sws) severely admonished people for looking towards the sky. He is reported to 
have said: “What is the matter with people that they raise their eyes during the 
prayer towards the sky; they should refrain from this, otherwise there is a 
possibility that their eyes shall be snatched away.””” 

3. The prayer should be offered with complete calmness and serenity. The 
Prophet (sws) is reported to have said: “What is it that I see you raising your 
hands the way the tails of unruly horses are raised; remain calm during the 
prayer.””*° 

4. During the prayer, hair and clothes should not be tampered with. The Prophet 
(sws) is reported to have said: “I have been directed to prostrate myself on seven 
limbs and to not tuck my clothes and hair during the prayer.”””! 

5. There should not be anything in front of the prayer place which can become a 
source of distraction. Anas (rta) narrates that ‘A’ishah (rta) had hung a curtain in 
the house. When the Prophet saw it, he asked her: “Remove it because the 
pictures [imprinted on it] will keep coming before me during the prayer.””*” 

6. If food is at hand, then one should eat it and then calmly offer the prayer so 
that one is not thinking of food during the prayer and is in fact thinking of prayer 
during food. The same directive was given by the Prophet (sws) if a person feels 
a call of nature. He is reported to have said: “If food is in front of you or one 
feels like urinating or defecating, one should not offer the prayer.””** 

7. If a person is compelled to do something during the prayer, then one should 
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not prolong it. It has been narrated that a person was levelling the mud at the 
place of prostration. When the Prophet (sws) saw him, he said: “If you had to do 
it, you should have done it once only.””™ 

8. While standing in prayer, a person should not place his hands on his hips, 
and while sitting, he should not take support. The Prophet (sws) has stopped us 
from this.”° 

9. Yawning should be refrained from during the prayer. The Prophet (sws) is 
reported to have said: “If anyone of you feels like yawning during the prayer, he 
should try to control it as far as possible; otherwise, he should place a hand on his 
mouth.”?*° 

10. A person should be decently and appropriately dressed while praying. The 
Prophet (sws) is reported to have said that if there is only one cloth, it should not 
be worn in a manner that some of its portion is not on the shoulder.’ He has 
similarly said that Allah does not accept the prayer of mature women who do not 
wear a cloak during the prayer.”*** 

The above mentioned etiquette relates to the external form of the prayer. There 
are some inner etiquette too under {36 «J \,*3 4, which every Muslim should 
observe. They are: 7 

1. One should not be lazy and sluggish during the prayer. This is a very 
common form of negligence in prayer and a person who is guilty of it is neither 
able to be punctual in his prayer nor vigilant in offering the prayer in 
congregation. Similarly, a person also is not able to focus his attention towards 
the Almighty during the prayer. Its apparent reasons can be many. For example, 
sleep can be one of its causes. Likewise, pre-occupation and worldly 
involvements can cause laziness. However, if one reflects deeply, its real reason 
is found within the heart of a person and every Muslim should try his best to 
remove it. In the words of Imam Amin Ahsan Islahi, the measures which can be 
adopted for this, are: 


The first thing is that one should fully understand the importance which the 
prayer has in Islam. The prayer is the first manifestation of faith. The first 
thing that originates from faith is the prayer, and then it is from the prayer 
that the rest of Islam originates. The foremost pillar among the pillars on 
which the edifice of Islam rests is the prayer. So, if anyone razes this pillar to 
ground, it is as if he has razed to ground the whole structure of Islam. The 
Companions (rta) of the Prophet (sws) considered the prayer to be the 
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distinction between belief and disbelief. The caliph ‘Umar (rta) had directed 
his administrators and representatives that their greatest responsibility is 
showing vigilance to the prayer; a person who is negligent to the prayer will 
be even more negligent to the rest of the directives of Islam. Since the source 
and fountainhead of Islam is the prayer, hence if one has to adhere to religion 
he must foremost adhere to the prayer. By adhering to the prayer, he actually 
is able to adhere to the rest of religion. If he shows laziness in prayer or is 
indifferent to it, he breaks all bounds set by religion and hands over his reins 
to base desires. About the People of the Book, the Qur’an says that their 
negligence to the prayer led them to lewdness and vulgarity. 


It must also be kept in consideration that each part of religion has a status 
which the Almighty Himself has ascertained. Something which has been 
regarded as a pillar of religion is nevertheless a pillar. Unless it is erected, the 
edifice of religion will not be erected. If a person does not adhere to the 
prayer and is involved in welfare work, all his efforts are in vain as regards 
adopting religion is concerned because he is constructing a building that has 
no foundation. Just as nothing can replace the foundations of a building, 
similarly nothing can replace the role of the prayer in religion. It is to make 
people comprehend this reality that it is narrated in a Hadith that the optional 
prayers of a person will not be accepted until he offers the obligatory ones. 


The second thing which is necessary to curb laziness is that a person should 
try to become vigilant in remembering God. This means that as soon as a 
person hears the adhan, he should leave everything aside and start preparing 
for the prayer and get ready to go to the mosque. Slackness should not be 
displayed in this preparation; in fact, it should bear the mark of vigour and 
liveliness. Just as a dutiful servant is always ready to receive the directive of 
his master and as soon as he hears his voice he rushes to his presence leaving 
aside everything, in the same manner a person should attend to the prayer as 
soon as he hears the adhan. It should be kept in mind that at the time of the 
prayer, the most important and foremost obligation in the eyes of God is to 
offer it. Except for compelling circumstances in which a person might have a 
reason, in no other circumstances can some task be given any preference over 
the prayer, even if it concerns religion. If for some period, a person makes it a 
point to attend to the prayer as soon as he hears the adhdn, there is all the 
probability that the Almighty help him by making this a habit for him and he 
is able to get rid of this malady of laziness regarding the prayer. 


The Prophet (sws) has suggested an excellent remedy to do away with the 
laziness caused by sleep ... No doubt it is really a difficult thing to overcome 
as long as a person dallies around while lying in bed. However, as soon as he 
shows resolve and gets up from the bed, remembers the Almighty, does the 
wudu and offers the prayer, his laziness and lethargy gradually turn into 
vigour and vitality until he reaches a stage that he no longer has any desire to 
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sleep. In fact, the desire which does remain in him is that why was not he able 
to acquire this bliss of remaining awake earlier on. It should be remembered 
that a person will never regret sacrificing his sleep for the prayer. After a 
small period of this struggle against sleep, the remembrance of the bliss of 
remaining awake becomes so dominant in a person that it wakes him up from 
the deepest of slumbers.”*” 


2. The prayer should be protected from latent thoughts and suggestions that 
keep bombarding a person. Everyone knows that it is not easy to remain shielded 
from them. The reason for this is that Satan is the enemy of the prayer to the 
same extent as the Almighty is pleased with it. Thus he launches his onslaught on 
the heart and mind of a person as soon as a person begins the prayer. Imam Amin 
Ahsan Islahi, while delineating the various measures to counter the onslaught of 
Satan, writes: 


A general remedy for this is that as soon as a person witnesses such a 
situation, he should seek refuge with Allah and should resolve to complete the 
prayer and show vigilance in it much like the person who has been informed 
of an imminent enemy attack but he has made up his mind to complete his 
prayer come what may and will become indifferent to such latent suggestions. 
Sometimes, it is this resolve and enthusiasm which destroys the spell woven 
by Satan. 


The second thing which becomes effective in this matter is that he should say 
the words of the prayer in an audible manner and is able to give attention to 
their meanings. However, it is essential that one must not say them so loudly 
that others who may be offering the prayer nearby get disturbed. This 
becomes very helpful in combating such latent murmurs of Satan. When a 
person’s mind is focused on meanings of the prayer, he is greatly protected 
from such onslaughts. 


The third thing which becomes very effective in this regard is that in general 
life also one should try to keep one’s thoughts very pure. One should try to 
always think about things which are beneficial to him and to others in both 
worldly and religious affairs. One should keep in mind that the hand-mill of 
one’s mind keeps churning. If he inputs pure raw material in it, it will keep 
crushing it and produce high quality flour. On the other hand, there are the evil 
suggestions of Satan. As soon as he gets the opportunity, he throws a handful of 
stones and pebbles in it and the hand-mill starts grinding them and this really 
hampers its working. If this mishap occurs frequently, the hand-mill starts to 
malfunction and is unable to churn out pure flour. The best of grains will 
produce substandard flour. 
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A person who has endeavoured hard to generally keep his thoughts clean will 
encounter less evil whisperings from Satan because he will find the spiritual 
fodder in the prayer which he is generally used to and if certain thoughts do 
disturb him, they are not as improper so as to contradict the objective of the 
prayer. Sometimes, a person as near to God as ‘Umar (rta) would find his 
prayer being invaded with distractive thoughts. At times, during the prayer, he 
would think of arranging his armies busy fighting in Persia and Syria. A person 
can object that even such pre-occupation distracts a person during the prayer. 
No doubt, this is a distraction but there is tremendous difference between 
getting distracted by evil thoughts and by thoughts which are primarily pure and 
needed. 


3. A person should fully understand and pay full attention to whatever he says in 
the prayer. The utterances of the prayer delineated earlier consist of celebrating the 
praises of the Lord, expressing His sovereignty and majesty, beseeching Him and 
to top these all reciting Surah Fatihah and some portion of the Qur’an. The 
relationship between Strah Fatihah and the Qur’an is that of a supplication and its 
response and the order in which these utterances occur in a prayer show that they 
remind us that the very first thing which should be asked from the Almighty in this 
world is His guidance and it is only the Qur’an which provides guidance now till 
the Day of Judgement. Imam Amin Ahsan Islaht writes: 


... this [Surah Fatihah] is the greatest supplication that a person can think of 
in this world. This supplication has been taught to us by the Almighty 
Himself. A better way of asking from the Almighty than what is expressed in 
this siirah cannot even be imagined and nothing better than what he asks in 
this prayer can be imagined either. The Almighty Himself has taught us the 
right way to ask from Him and has also informed us of what to ask from Him. 
When the prelude to what is being asked is also correct and what is being 
asked is also befitting and is something which can be asked only from Whom 
it is being asked and the bestower is the Most gracious of all, then what doubt 
remains that it will not be granted.” 


After this, he has written about the recital of the Qur’an in the following words: 


It is the inimitability of the Qur’an that whichever of its portion one reads, 
featured in it is the basic message of this divine book. Mentioned every now 
and then is the true comprehension of the Almighty, the way one should lead 
one’s life, the Hereafter and the reward and punishment which will take place 
in it. The only thing is that the style and manner would be different. At one 
place, something is set in legal style; at another, one will find the Qur’an 
earnestly urging the believers to adopt something; at some instances, tales and 
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anecdotes would be narrated to drive the point home, while in some verses 
one would find effective parables to convey the meaning. Similarly, at some 
places, people would be asked in a polite and gentle way, and, at others, they 
would be threatened because of their misdeeds. However, this much is certain 
that whatever portion is read, even if it constitutes three verses, one would 
find that it contains a very powerful and effective reminder of what is really 
required to keep oneself on the right path.” 


It is apparent from the above discussion that it is essential that one must 
understand what he utters during the prayer. The Prophet (sws) is reported to 
have said: “A person who prays, whispers to His Lord; thus he should know what 
he is whispering.” Imam Amin Ahsan Islahi writes: 


One should not think that there is no need to reflect on the suwrahs and 
supplications everyday when they are read repeatedly in every prayer and that 
understanding them once is enough. Those who hold this view are not aware of 
the essence of the prayer and its supplications. The prayer is not offered to 
increase one’s knowledge: it is offered to renew one’s pledge with the Almighty 
and to seek help, guidance and mercy from Him. How can this purpose be 
achieved by offering it without knowing what one is uttering unless a person is 
not attentive.”“* 


4. One should take care that the prayer does not become a pretentious display. 
This is the most common and most dangerous affliction of the prayer. In the 
words of Islahi, the reason that this is the most common affliction is that there are 
sO many variations in being showy of the prayer that even the most careful of 
persons is unable to ward off its attacks from his prayer; similarly, in his opinion, 
it is the most dangerous because sincerity is a pre-requisite of the prayer and 
showing off is opposite to sincerity. In his opinion, two things are required for its 
remedy. He writes: 


One of them is that a person should be well aware of the various forms of 
pomposity and showing off. Books such as Ghazali’s [hyd al-‘uliim are very 
useful in making a person aware of these forms. It is only after knowing 
something thoroughly that one is able to check it and get rid of it if he wants 
to. Whereas this awareness is required by the common man, it is required 
much more by scholars of Islam and the pious. The reason is that pomposity 
seldom manifests itself through worldly affairs; it often comes in the guise of 
religiosity and such are its alluring forms and types that the greatest of 
scholars and religious pundits end up being its targets, and, at times, lose their 
religiosity and piety they attained in their life. 
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The second thing that is an effective remedy for this affliction is the tahajjud 
prayer. This prayer is offered alone at night and it is very taxing for one’s self; 
it has been emphasized that one should keep it a secret; thus those who only 
pray to brag and show off never find the strength to offer the tahajjud prayer; 
only those people are able to find the strength to offer it who are either miles 
away from pomposity or are fully aware of its evils and in order to save 
themselves from these evils have found refuge in this prayer. The tahajjud 
prayer is the most effective remedy of this affliction as long as a person is 
able to maintain its secrecy. There are people who even brag and show off 
their tahajjud prayer. Either they start advertising this in the guise of various 
insinuating statements, or their students and disciples do this job for them. In 
such circumstances, not only is this prayer of no use as a remedy, it helps a 
person even more in his tendency of showing off.” 


If the prayer is offered while giving due consideration to these etiquette, then in 
the words of Islaht, it is characterized by the following: 


. when a person stands in prayer, he is an embodiment of humility. With 
hands tied, eyes lowered, neck bending downwards, feet placed adjacent, he 
stands while being cut off totally from his surroundings; dignity and honour 
seem personified in him, he is a portrait of silence and seriousness. At times, 
he kneels before his Lord, and, at others, places his forehead and nose on the 
ground and sometimes spreads his hands in prayer. In short, whatever forms 
of humility that can be adopted, are with dignity and honour adopted by a 
person who stands to pray. The picture which thus emerges of this person 
bears clear evidence that he is observing his Lord and if this is not the case, he 
knows for sure that the Lord is observing him. It is this prayer which can be 
termed as a pinnacle among prayers. This prayer is entirely different from the 
prayer offered with a juristic mind. It is this prayer which is in fact required 
for the purification of the soul. This prayer is a reflection of a person’s inner- 
self. In this prayer is reflected the humility and servility for the Almighty 
present within his heart. Not only is his back bent in the prayer, his heart is 
also bent before the Almighty. Not only does his forehead touch the ground, 
his soul also prostrates before the Lord of the worlds.” 


xiv. The Friday Prayer 

On Fridays, it has been made incumbent upon Muslims to pray in congregation 
at the time of zuhr prayer and in place of it. The way prescribed by the shari‘ah 
for this prayer is the following: 

1. There are two rak‘at of this prayer. 

2. In contrast with the zuhr prayer, the recital shall not be silent. 
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3. The igamah shall be said before the prayer. 

4. Before the prayer, the prayer-leader shall deliver two sermons to remind and 
urge people about various teachings of Islam. He shall deliver these sermons 
while standing. The prayer-leader shall sit for a short while after he ends the first 
sermon and then stand up to deliver the second one. 

5. The adhan for the prayer shall be recited when the prayer-leader reaches the 
place where he is to deliver the sermon. 

As soon as the adhdn is said, it is incumbent upon all Muslim men to leave all 
their involvements and come to the mosque if they have no legitimate excuse. 

The sermon shall be delivered and the prayer shall be led by the rulers of the 
Muslims and this prayer shall be offered only at places which have been 
specified by them or where a representative of theirs is present to lead the prayer. 

The Qur’an has mentioned this prayer in the following words: 


SS Se SIS BEN 1 ySy aU) SS I LU A oy oye BULA Coo 15 LEAT Gl LT 
(eS WASH aU ad oo (AS Goh Ul 8 yas aU Clady OME Es o 

(V4 VY) Opel Ne 
Believers! When you are summoned to Friday prayer, hasten to the 
remembrance of God and cease your trading. This is best for you, if you but 
knew it. Then, when the prayer ends, disperse and go your ways in quest of 


God’s bounty. And keep remembering God a lot so that you may prosper. 
(62:9-10) 


a\r— 


The Prophet (sws) has directed those who lead the prayer to shorten the sermon 
and prolong the prayer. He has said that it is enough for a person to be sensible if 
he has this trait.” 

It is evident from certain narratives that for reminding and counselling people 
and for the purpose of collective worship, it was this day that had in reality been 
fixed in the religion of the prophets.™* According to historians, before the advent 
of Muhammad (sws), Ka‘b ibn Liyi or Qusayi ibn Kilab would also assemble the 
people of Quraysh on this day.”” Regarding the selection of this day, the Prophet 
(sws) has said that it was on this day that Adam was created and on this day was 
he put in the orchard and on this day was he cast out and the Day of Judgement 
will also be a Friday.” The Prophet (sws) is also reported to have said that there 
comes a time in this day in which the Almighty grants a rightful wish of a 
believer.”' Consequently, he warned people that if they do not come for the 
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Friday prayer, their hearts shall be sealed and indifference shall overcome 
them.” On the other hand, the Prophet (sws) has given glad tidings to people — 
who take a bath, fully cleanse themselves, are befittingly adorned and attired, try 
not to pierce and sit between two people, pray whatever they can at the 
beckoning of the Almighty and sit silently to listen to the sermon of the prayer- 
leader — glad tidings that the Almighty will forgive the sins they have committed 
between the two Fridays.” He has also said that on Friday, angels stand at the 
door of the mosques and write the names of people in order of their entry to the 
mosques. Consequently, those who come very early are similar to a person who 
has sent a camel for sacrifice, then he who sends a cow for this purpose and then 
he who sends a sheep for this purpose and then a hen and then an egg. Then once 
the prayer-leader comes to deliver his sermon, they fold their scrolls and listen to 
his advice and counsel.” 


xv. The ‘Id Prayer 

On the days of ‘td al-adha and ‘id al-fitr, it is essential for the Muslims that 
they arrange a collective prayer like that of the Friday prayer. Following is its 
methodology: 

1. This prayer shall consist of two rak ‘at. 

2. In both rak ‘at, the Qur’an shall be recited loudly. 

3. While standing in giyam, some additional takbirs shall be recited. 

4. Neither will there be any adhdn for the prayer nor any igamah. 

5. After the prayer, the prayer-leader shall deliver two sermons to remind and 
urge people about various teachings of Islam. Both these sermons shall be 
delivered with the prayer-leader standing. He shall sit for a while in between the 
two. 

6. Like the Friday prayer, this prayer too shall be led and its sermon delivered 
by the rulers of the Muslims and their representatives and it shall be offered only 
at those places which have been specified by them, where either they or their 
representatives are present to lead the prayer. 

The above methodology is the sunnah regarding the ‘td prayer. 

However, it should remain clear about the additional takbirs said in them that 
their number has not been fixed. Muslims can say them according to their own 
convenience before or after the recital in whatever number they want to. They 
can also do the raf‘a al-yadayn (raising of hands) while saying them. It is evident 
from certain narratives that at times the Prophet (sws) said seven additional 
takbirs in the first rak‘at and five in the second.” 
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Similarly, it should remain clear that women too should participate in this 
prayer with full diligence. Umm “Atiyyah narrates that regarding menstruating 
women, the Prophet (sws) said: “They should not pray, but should be part of the 
congregation and the supplications of the Muslims.””*° 


xvi. The Funeral Prayer 

In the religion of the prophets, the prayer for a deceased is held obligatory.” 

Once the dead body of the deceased is bathed and enshrouded, this prayer shall 
be offered in the following manner: 

People shall stand in rows behind the prayer-leader after placing the dead body 
between themselves and the giblah. 

The prayer shall begin by saying the takbir and by raising hands. 

Like the ‘fd prayer, some additional takbirs shall be said in this prayer.”* 

The prayer shall end after the salam is said while a person is standing once the 
takbirs and the supplications have been offered. 

The above method of the funeral prayer is attested by the consensus of the 
Muslims and their perpetual adherence to it. Narratives which depict the 
knowledge and practice of the Prophet (sws) in this matter are detailed out below. 

Abi Hurayrah (rta) narrates from the Prophet (sws): “A person who walks in 
the funeral procession of a Muslim while professing full faith in the Almighty 
and with a feeling of accountability [to Him], then remains there till the funeral 
prayer is offered and the deceased is buried, returns with two carats worth of 
reward with each carat being [as big as] the mountain of Uhud. And he who 
offers the funeral prayer, but comes back before the burial, also returns with one 
carat from them.””” 

Abt Hurayrah (rta) narrates that the day king Negus died, the Prophet (sws) had 
it announced, then reached the place of the funeral prayer with the people, made 
rows [for the prayer] and said four takbirs in the prayer.” 

Ibn Abi Layla narrates that Zayd ibn Arqam usually said four takbirs in our 
funeral prayers. In one funeral, he said five takbirs. When we asked him, he 
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replied: “The Prophet (sws) too used to do this at some instances.” 

It is narrated by Talhah ibn ‘Abdullah: “I prayed behind Ibn ‘Abbas and he read 
Surah Fatihah in it and remarked: ‘I have recited [this out to you] so that you 
should know that this was the practice of the Prophet (sws).’”””” 

‘A’ishah (rta) narrates that the Prophet (sws) said: “Do not speak ill of the dead 
because they have reached the place where their deeds led them to.””™ 

The supplications of this prayer which are ascribed to the Prophet (sws) are the 


following: 
L 
oy hy ol Lely AM LY, UY psy ley So ably Oy Sa ra 
ie Gh weep tt sus. Laat Gi A Os hs ay 


wu Cth Bh 18s 1 of be yg all 
O Lord! Forgive him, pardon him, have mercy on him, and [O Lord!] Grant 
him prosperity and be a good host to him. Broaden his grave and wash him 
with water and with snow and with hail. Cleanse him of his sins just as a 
white piece of cloth is cleansed from dirt. [O Lord!] Grant him a better house 
in place of his own house and a better family than his own family and a wife 
better than his own and protect him from the punishment of the grave and 
from the torment of the Fire.” 


2. 
Ca ESF Ls AUN UT, S55 US Unie WE Vaal Ley ES Jabs Aah 


sang ad Us cafe sah ue Jb Sab Sy noe ph ge bli 
O Lord! Forgive our living and our dead, those [who are] present [here] and 
those who are not and forgive our young ones and old ones, our men and our 
women. Lord! Whoever you give life, give him life such that he [follows] 
Islam and whoever you give death, let him die on faith. Lord! Do not deprive 
us of the reward of this deceased person and do not lead us astray after him.” 


3. 
sh al Cit, i) Olde, al a oe ais io J5 Hes ol a) ols of ) all 
mei Sales or oti, 45 poe Pala 


Lord! Such-and-such a person who is the son of such-and-such a person is in 
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your refuge and in the covenant of your asylum. So, [O Lord!] Protect him 
from the trial of the grave and the torment of the Fire. Only You are worthy of 
the truth and of the fulfilment of your promises. So, O God! Forgive him and 
have mercy on him. Indeed, you are Forgiving and Ever-Merciful.* 


xvii. The Optional Prayers 

What is mentioned above constitutes the minimum amount of worship regarding 
the prayer which is incumbent upon the Muslims. The Qur’an (2:158) says: c+ 
oe "SG A Ob i gas (he who does a virtue of his own will God will accept it and 
is fully aware of it). Similarly, in 2:45, it has been said that in case of difficulty, 
help should be sought from the prayer and from perseverance: sULall ll | patel, 
Thus in the light of these verses, besides the obligatory prayer, Muslims also offer 
the optional prayer. The optional (nafl) prayers which the Prophet (sws) has offered 


or has urged people to offer are detailed out below. 


(1) Before the Prayer 
Before the fajr prayer, the Prophet (sws) would generally offer two light 


Hafsah (rta) says that he would pray these rak‘at as soon as the time of fajr 
would begin.” ‘A’ishah (rta) says that she never saw him more punctual than in 
offering these rak‘at.” She has also narrated from the Prophet (sws): “These 
rak‘at of fajr are better than this world and everything it has.”””” 

Betore the zuhr prayer, he would sometimes pray two rak‘at and sometimes 
four. 

Before the maghrib prayer, the Prophet (sws) himself, in all probability, never 
offered any rak‘at, but he urged others to offer them if God provides them with 
the will and opportunity.””” Consequently, it has been narrated that in his lifetime, 
the Companions (rta) would be vigilant in offering these rak‘at.”” 


(2) After the Prayer 
The Prophet’s routine was to offer two rak‘at at home once he returned from 
the mosque after praying zuhr, maghrib and ‘isha. He followed a similar 
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routine after the Friday prayer.” A narrative from Abt Hurayrah (rta) says that 
the Prophet (sws) asked people to pray four rak‘at also after the Friday prayer.”” 
Similarly, there are narratives which depict the blessings of praying four rak‘at 
after the guhr prayer.” 

Of the rak‘at which are offered before and after prayers, the Prophet (sws) is 
reported to have said that those who adhere to offering two rak ‘at of fajr, six of 
zuhr, two each of maghrib and ‘isha, the Almighty will make for them a house in 
Paradise.”” 


(3) At the time of Chasht 

In mid-morning (chasht) too, the Prophet (sws) urged people to offer two 
rak‘at."” He has said: “As soon as morning comes, charity becomes obligatory 
upon each of your joints. If a person wants to do it [then he should know that] 
every word of tasbih is charity, every takbir is charity, urging others to do a pious 
deed is charity, stopping others from bad deeds is charity and if two rak‘at are 
offered in mid-morning, then they suffice for all these.””*” 

However, one cannot be certain whether the Prophet (sws) offered this prayer 


since the narratives in this regard are contradictory. 


(4) At the time of Eclipse 

When once in the time of the Prophet (sws), a solar eclipse occurred, he led the 
believers in offering two rak‘at. It is narrated that in this prayer, he recited the 
Qur’an loudly, did very long ruki‘s and prostrations and while in the giyam also 
celebrated the praises of the Lord, glorified Him and beseeched and implored 
Him. He even repeated the ruku‘ and the giyam more than once while waiting for 
the eclipse to disappear. Then after finishing the prayer remarked: “The sun and 
the moon are two signs of the Almighty. Solar and lunar eclipses do not occur 
because of the life or death of someone; in fact, the Almighty warns His people 
through such phenomena. So, when you see them, beseech the Almighty, 
celebrate his sovereignty, offer the prayer and spend in His way.””*! 


(5) To ask for Rain 
Narratives mention that the Prophet (sws) offered two rak‘at to beseech the 
Almighty to send rain. In religious parlance, this prayer is called istisqa’. These 
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narratives say that the words of the prayer were recited out loud and before the 
prayer, the Prophet (sws) supplicated before the Almighty by raising his hands 
for a long time while facing the giblah.”* One of the supplications uttered by him 
on such occasions is: 


Jeol Ge Uae Se UE as Wao ke PI 4 
O Lord! Drench us with rain that answers our calls; whose consequences are 


good, which makes things cheaper, which is beneficial and not harmful and 
which comes soon and not late.”** 


(6) In the Solitude of Night 

Besides the five prayers during the day and night times, there was another prayer 
which was obligatory for the Prophet (sws). It is called “the night prayer’ or the 
tahajjud prayer. In the seventy ninth verse of Surah Bani Isra’il, this obligatory 
nature of the prayer for the Prophet (sws) is mentioned by the words éU 44l. Then in 
Sirah Muzzammil it is further stated that when the Prophet (sws) was asked to 
deliver open warning to his people, he was specially directed to be diligent in this 
prayer. The Qur’an says: 


dle al. Oust OT 5 ale 35 PLS Se at fae Us Uh Lh ea gt y 


Fah cs Bobb on ai pars ist thy tale yeas Leds 
(A-\ VY) Use all 


O you enfolded in your shawl! Stand [in prayer] by night, but not all night. Half 
the night, or even less or a little more and [in this prayer of yours] recite the 
Qur’an in a slow measured tone. Because soon We shall lay on you the burden 
of a heavy word. Verily, this rising by night is very suitable for the mind’s 
peace and the heart’s resolve and for the speech’s correctness. Because during 
the daytime you will be hard-pressed with [this task; so pray at this time], and 
remember the name of your Lord, and [in this loneliness of the night] devote 
yourself entirely to Him. (73:1-8) 


For common Muslims, this is an optional prayer and it is a great blessing for 
them if in following the Prophet (sws) they offer this prayer. It has been narrated 
that he would at most offer eleven rak‘at in this prayer and would stand, kneel 
and prostrate for great lengths of time in it. Indeed some narratives do mention 
thirteen rak‘at but two of them are the optional rak ‘at. Since the tahajjud prayer 
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was obligatory on the Prophet (sws), he prayed two optional rak ‘at before them 
much like the optional rak‘at Muslims pray for example before the obligatory 
rak‘at of the fajr prayer or after the obligatory rak‘at of the maghrib prayer. This 
status of the optional rak‘at was not properly understood by people and they 
counted it among the rak ‘at of the tahajjud prayer.” In this regard, the narrative 
which holds primary importance is the following: 


ails (SS as Ye a oo) aase J aT aoe aT eo te of Se 
ney ale al sho all J) OS Ge eS oles eres ae al sho al J) 
Abi Salamah, the son of ‘Abd al-Rahman narrated that he asked ‘A’ishah: 
“Describe the Prophet’s prayer in the Ramadan?” She replied: “Never did the 
Prophet pray more than eleven rak‘at either in Ramadan or in any other 
month.”**° 


As per the verbal or practical corroboration of the Prophet (sws), the various 
ways in which this prayer was offered are the following: 

1. After offering two rak‘at, the prayer should be ended with the salam and 
then one more rak‘at should be offered as witr.”*° 

2. After offering the prayer in groups of two rak‘at, it should be ended with the 
salam, and then five rak‘at should be offered in a manner that one does ga ‘dah in 
the last rak‘at only.”*’ 

3. After offering the prayer in groups of four rak ‘at, it should be ended with the 
salam, and then three rak‘at should be offered consecutively with the ga‘dah 
being done only in the last rak‘at and then the salam should be said.” 

4. After consecutively praying two, four, six or eight rak ‘at without the ga ‘dah, 
which should be done in the last rak‘at, one rak ‘at should be offered standing up 
after the ga‘dah without saying the salam and then after the ga‘dah the salam 
should be said.” 

It is evident from various narratives that initially in this prayer, the Qur’an was at 
times recited loudly and at times silently. Later, the Almighty directed the Prophet 
(sws) to recite it in a medium pitch: 
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(\\: VV) Secs US Ge ally Wee GHGS YG ES Sab YG 
And in this night prayer of yours, pray neither with too loud a voice nor in a 
low one, but, between these extremes, seek a middle course. (17:110) 


Consequently, the Prophet (sws) also directed his Companions (rta) to recite in 
this way. Abu Qatadah narrates that the Prophet (sws) told Abu Bakr (rta): “When I 
passed by you, you were reciting the Qur’an in a low tone [in the night prayer].” 
He replied: “I recite it to Him Who hears [even my] whispers.” The Prophet 
continued: “Raise your tone a little.” Then he told “Umar (rta): “When I passed by 
you, you were reciting the Qur’an in a very loud tone.” He replied: “I awake those 
who sleep, and make Satan run away.” The Prophet said: “Lower your tone a 
little.” 

It is evident from Surah Bani Isra’11 and Sirah Muzzammil that the real time of 
this prayer is when one gets up at night, and for this reason it is called tahajjud. 
The Qur’an says that this is the time when one is in the presence of the Almighty. 
The Prophet (sws) has said: “Every night, the Almighty directs His attention 
upon our world. When one-third night remains, He says: ‘Who is there at this 
moment to call me so that I can respond to his call; who is it that can ask from 
Me so that I give him; who is it that seeks mercy that I forgive him.’”””! 

However, if a person is not able to reap the blessings of this prayer, he can offer 
this prayer before going to sleep. This inference is also evident from the verses of 
Strah Muzzammil which mention a reduction of the amount of the prayer in the 
following words: 


2 


‘aad ab, ces Guill C2 awh by tei, gb on Sf SCROUmAUEOSE 


Kin 8 Kee al le Oe Lh Ke Gd 2 of le 8 


a bo O bts ost a jai o 0 fey I Bo Op pe Orly ee 


a 
a 


(Viv) ae 5 G19 38b 
[O Prophet! We had enjoined upon you to stand by night]. Your Lord, indeed, 
knows that sometimes you stand two thirds of the night and sometimes half and 
sometimes one third of it, and so does a group among your Companions. And 
Allah alone [keeping in regard the need of people] appoints the day and night in 
due measure. He knew that you would not be able to follow this [routine]. So 
He turned towards you mercifully. Recite then from this Qur’an [in this prayer] 
as much as you are able to. He knows that there are those among you who will 
be sick and others who will be travelling to seek the bounty of Allah and others 
who will be fighting for the cause of Allah; so, recite then from this as much as 
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is possible for you. (73:20) 


The Prophet (sws) is reported to have said: 


ral Toye yb Je 2 2 te 5 oy WS ab on pe UO Oe AS 


“baal aly By gabe cal iel,3 ob 
Whoever among you fears that he would not be able to get up in the last part of 
the night, should offer the witr before going to sleep; but he who is certain that 
he would be able to get up, he should offer this prayer in the last part of the 
night because the recital [of the Qur’an] at that time is in the presence of the 
Almighty and it is this which is more blessed.” 


The Prophet (sws) always offered this prayer alone. However, once in a 
Ramadan when he got up and came out from his retiring enclosure into the 
mosque and offered this prayer within the mosque, Muslims started to gather 
with the desire to pray behind him. When the Prophet (sws) saw this, he 
discontinued offering this prayer fearing that this prayer might also become 
obligatory for the Muslims. ‘Urwah ibn al-Zubayr narrates: 


2 


| asle o 


f f 


e shad JUN Si Ce MY Ep ley ale UN be al Jo eyo 4 


gc 
7 70 fF Bee 7 7 


cool Se ld a ST CSU Id Lt Ab othe, Jey he 5 tnt 
oad ly ale A Le al J 5 ipa at ALD te JF GS 1s 7 
Wb etal ald oie 6 abl be La ee it at et ty ld 


ze a 


ef ogad A i Gr 


Ge Nyaa Sle Low of 


‘A’ishah informed him that the Prophet came out at midnight and offered the 
prayer in the mosque. Some people also prayed behind him there. When in the 
morning, these people mentioned [this incident], more people gathered the 
next day. In this night also, when he prayed in the mosque, people prayed 
behind him. When again in the morning people mentioned this, the third night 
a large number gathered at the mosque. In this night too, the Prophet came out 
and people prayed behind him. In the fourth night, the mosque was packed to 
capacity with people, but in that night he did not come out until it was fajr 
time. He offered the fajr prayer and then he turned to the people and bore 
witness to the oneness of the Almighty and said: “I was not unaware of your 
presence; I only feared that it might be made obligatory upon you and then 
you would not be able to offer it.”””* 


2 
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Until the time of “Umar’s (rta) rule, people generally offered this prayer alone 
at their homes or in the mosques when one day he came to the mosque of the 
Prophet (sws), and saw that people were praying in different groups such that 
some of them were reciting individually and others behind a prayer-leader. Since 
in this prayer the recital is loud, there was a state of indiscipline in the mosque. 
“Umar (rta) deeming this to be a show of disrespect to the Qur’an, appointed 
Ubayy ibn Ka’‘b (rta) as the overall prayer-leader. After this, when another night 
he happened to chance by and saw the people praying thus, he remarked: “This 
new thing is good, but that which they leave because of sleep is better than 
this.” 

It is evident from this narrative that not only did ‘Umar (rta) not join the 
congregational tahajjud prayer, but opined that if this prayer is offered at its 
actual time, then it earns more blessings than if it is offered before going to sleep. 

The Prophet (sws), as has been mentioned earlier, never offered more than 
eleven rak‘at for this prayer. However, since the number of rak‘at of this prayer 
is not fixed, when one prayer-leader was appointed to lead the people, they 
started to pray twenty three rak‘at and even more in Ramadan and called it 
tarawih. Ever since that time, Muslims have generally been offering the tarawih 
prayer in this manner and most of them are unaware of the fact that it is in fact 
the tahajjud prayer which they are offering with the ‘isha prayer. 

Besides these optional prayers, the Prophet (sws) has regarded two rak ‘at after 
wudii as a means of earning great blessing and reward.”” Narratives also mention 
that he would offer two rak‘at after returning from a journey.” The Prophet 
(sws) has also asked Muslims to offer two rak‘at and pray to the Almighty for 
forgiveness of sins and for istikhdrah.”’ This supplication of istikhdrah is as 
follows: 


Zz 


‘ait Uy Saat OL pall tad 2 QUA, esa Oa aby Shah 4 pa 
ety ge ob 3 Gol te Of sis GS ab) OB ale Gf Ef obs, 


ce ob J FU Mia of LE IS Of) SHU eels J ib os al aay 

eel w OS E> Fol 2 rly as erly eo 4b old sy ase 5 ils 
O Allah! I seek what is better through Your Knowledge, and through Your 
Might I seek strength, and I beg from You Your great blessings, because You 
have the might and I do not have the might. And You know everything and I 


do not know, and You have knowledge of the unseen. O Allah! If in Your 
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Knowledge this action [which I intend to do] is better with regard to my 
religion, my life and my fate then destine it for me and make it easy for me 
and then add blessings to it for me. And O Allah! In Your knowledge if this 
action is bad for me, for my religion and for my fate, then turn it away from 
me and turn me away from it, and [O Allah!] whatever is better for me, 
ordain that for me wherever it is, and then make me satisfied with it.” 


2. Zakah 
Ale ballad oo eed BU pte ge. Ce hy Shy ss IG sea gcaal, 
(Very yy eel bets ga all 
And [in the daytime and at night] be diligent in the prayer and pay zakah and 
[for the cause of your religion and state] lend to Allah a befitting loan, and 
[remember] whatever good you send forth for yourselves you shall find it 
with Allah better than before and greater in reward. (73:20) 


In the verse quoted above, and at numerous other places in the Qur’an, Muslims 
are directed to pay zakah from their wealth. After the salah (the prayer), it is the 
second important worship ritual in Islam. Among the various mannerisms which 
man has generally adopted to worship deities, one is to present before them a part 
of their wealth, livestock and produce. In the religion of the prophets, this is the 
essence of zakah, and on this very basis, it is has been regarded as a ritual of 
worship. Names like sadaqah, niyadh, bhint and nadhr are also used for it. In the 
religion of the prophets too, the status of zakah is no different, and, on this very 
basis, it is regarded as ritual of worship. Consequently, the Qur’an has used the 
word sadaqah for it in various verses, and has explained that it should be paid 
with humility: 


(90:0) aes ay) Aaa erat sail Ce pal 
Those who are diligent in the prayer, pay zakah such that [their hearts] bow 
[down in humility]. (5:55) 


CUS T) O groly ees ol gil Mery re By IST Oss Cells 
And those who whenever give, give such that their hearts are filled with awe 
knowing that they will have to return to their Lord. (23:60) 


Zakah is a share imposed on one’s wealth and has been reserved for Allah. The 
Qur’anic directive: (\ £\ :1) este> 4g 4% 1,515 (give away to him on his harvest 
day what is due upon you, (6:141)) refers to this very aspect. The general custom 
about it was that once it had been presented, it was taken from the place of 
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worship and given to its keepers so that they were able to serve the needs of the 
worshippers from this money. In our shari‘ah, this practice has been 
discontinued. We have been directed to give this money to our rulers so that the 
needs of the state can be met; however, this change does not effect the essence of 
zakah. It is reserved for the Almighty and when His servants pay it, the decision 
for accepting it also comes from Him. The Qur’an says: 


(6 £18) SR AUG colic Be aya eas Ga ab of | ky Sf 
Do they not know that God Himself accepts the repentance of His servants 
and takes their charities? (9:104) 


The importance of this ritual of worship can be understood from the fact that 
like the prayer the Almighty has regarded itas a pre-requisite for a person to bea 
Muslim. The Qur’an says: (\\ :4) col e Rear AIS VET, BULAN gall 1 ob (so 
if they repent, become diligent in the prayer and pay zakdah, they are your 
brethren in religion, (9:11)). It is evident from the Qur’an that after the prayer, it 
is the second manifestation of faith. It is apparent from the verses of Strah 
Mu’ miniin and Sirah Ma‘arij, which have been quoted earlier in the section on 
the prayer, that among righteous deeds, paying zakah is second to offering the 
prayer. Consequently, it is stated in the Qur’an with this very status, and at one 
place while mentioning the idolaters the Almighty has said that they do not pay 
zakah; for this very reason, they are the ones who are the real rejecters of 
accountability in the Hereafter: 


(V1 EN) OSS A HAUL hy ASG OSU ell OS AU hs 
And woe be to the idolaters, who do not pay the zakah, and it is these who 
reject the Hereafter. (41:6-7) 


The Prophet (sws) has also delineated the importance of zakah: 

Abi Hurayrah (rta) narrates that the Prophet (sws) said: “He who was given 
wealth by the Almighty and he did not pay its zakah, this wealth will be made 
into a bald snake for him, on whose eyes there will be two black dots, and on the 
Day of Judgement, his neck shall be shackled with this snake. Then he will clasp 
his cheeks and say: ‘I am your wealth; I am your treasure.’””” 

Abi Dharr al-Ghifari (rta) narrates that the Prophet (sws) said: “A person who 
has camels, cows and goats and he does not pay the right imposed on them, then 
these [animals] will be brought before him on the Day of Judgement such that 
they will be very large and fat; they will stamp him below their feet and strike 
him with their horns. When the first will pass, the next will take its place. This 
will keep happening until the judgement is delivered for all the people.”*” 
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It is stated in the Qur’an that similar will be the case of those heads and instances 
in which wealth should be spent besides zakah about which the Almighty directed 
people to spend money: 


le SLE pall lly ABS Uh es eal Vy Rasy C8 OY lh 
25 GIy SAY AS OL 2 sy nahh ale KS Se 

(Fo-VE 14) Oy 
And to those who hoard up gold and silver and spend it not in the way of 
Allah give them glad tidings of a dreadful punishment. The day when in Hell 
their treasures shall be heated, then their foreheads, sides, and backs branded 


with them: “These are the riches which you hoarded. So taste then what you 
were hoarding.”(9:34-35) 


i. History of Zakah 

The history of zakah is the same as that of the prayer. It is evident from the 
Qur’an that like the prayer its directive always existed in the shari‘ah of the 
prophets. When the Almighty asked the Muslims to pay it, it was not something 
unknown to them. All the followers of the religion of Abraham (sws) jwere fully 
aware of it. For this very reason, the Qur’an has called it (Y£ :V+) e pane (a 
specified right, (70:24)). Thus it was a pre-existing sunnah which the Prophet 
(sws), with necessary reformations, gave currency among the Muslims at the 
behest of the Almighty. The Qur’an says that just as the Prophet Ishmael (sws) 
directed his family to offer the prayer, he also directed them to pay zakah: 
(2° 3) 4) aS jy ay Calil, at mn Oss (he would instruct his family to pray and to give 
zakah, (19: 55))., To, the, Israelites, God said: ...3 sae easly Sea weal 5 See Si 
(VY 29) ey eran ot U (I am with you if you are diligent in the prayer and pay 
zakah ... 1 will erase your sins, (5:12)). About the prophets which belong to the 
progeny of the Prophets Isaac (sws) and Jacob (sws), the Qur’an says: 
Cv¥ YS) 5S ats 4 sual Als ees be mei) ‘s\'5 (and We sent them inspiration 
to do good deeds and’to be diligent in the prayer and pay zakah, (21:73)). The 
Prophet Jesus (sws) said about himself: () :\ 4)  €43 & 5S 5 Wey sel: 9 
(and God has directed me to offer the prayer and pay zakah as long as I live, 
(19:31)). The Almighty says in the Qur’an: 


Dale yh UL LybAl Gy EN Be Ge oe WOU Sg call FH 


(o-£ SAA) eal cee Sse cs Mies yell dye ele gal 
And [those among them] who were given the Book [before] became divided 


only after such a clear sign had come to them. And [in this Book also] they had 
been directed to worship Allah, obeying Him exclusively with sincere devotion 
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and to be diligent in the prayer and to pay zakah [and the truth is that] this is the 
religion of the Upright Nation. (98:4-5) 


The Bible also mentions the zakah just as the Qur’an mentions it. 
It is recorded in Leviticus: 


A tithe of everything from the land, whether grain from the soil or fruit from 
the trees, belongs to the LORD; it is holy to the LORD. If a man redeems any 
of his tithe, he must add a fifth of the value to it. The entire tithe of the herd 
and flock — every tenth animal that passes under the shepherd’s rod — will be 
holy to the LORD. (27:30-31) 


It is recorded in Numbers: 


The LORD said to Moses, Speak to the Levites and say to them: When you 
receive from the Israelites the tithe I give you as your inheritance, you must 
present a tenth of that tithe as the LORD’s offering. (18:25-26) 


It is recorded in Deuteronomy: 
Be sure to set aside a tenth of all that your fields produce each year. (14:22) 


At the end of every three years, bring all the tithes of that year’s produce and 
store it in your towns, so that the Levites (who have no allotment or inheritance 
of their own) and the aliens, the fatherless and the widows who live in your 
towns may come and eat and be satisfied, and so that the LORD your God may 
bless you in all the work of your hands. (14:28-29) 


When you have finished setting aside a tenth of all your produce in the third 
year, the year of the tithe, you shall give it to the Levite, the alien, the 
fatherless and the widow, so that they may eat in your towns and be satisfied. 
(26:12) 


Jesus (sws) while referring to it said: 


Woe to you, teachers of the law and Pharisees, you hypocrites! You give a tenth 
of your spices—mint, dill and cummin. But you have neglected the more 
important matters of the law—yjustice, mercy and faithfulness. You should have 
practiced the latter, without neglecting the former. You blind guides! You strain 
out a gnat but swallow a camel. (Mathew, 23:23-24) 


ii. Objective of Zakah 

The objective of zakah can be determined from its very name. The root of the 
word zakah in Arabic has two meanings: “purity” and “growth”. It thus means 
the wealth given in the way of Allah to obtain purity of heart. It is evident from 
this that the objective of zakah is the same as that of the whole of Islam. It 
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cleanses the soul from the stains that can soil it because of love for wealth, 
infuses blessings in the wealth and is instrumental in increasing the purity of the 
human soul. Zakah is the minimum financial obligation on a person of spending 
his wealth in the way of God; thus it does not win what spending in the way of 
God beyond it wins; however, merely paying zakah is enough to attach a 
person’s heart with the Almighty and greatly does away with indifference to the 
Almighty which so often comes in a person because of love for this world and its 
resources. In the words of the Prophet Jesus (sws): “For wherever your treasure 
is, your heart will also be.”*°' This claim needs no arguments. One can 
experience it by spending his wealth anytime in the way of God. 

The Qur’an has stated this objective of zakah in the following very 
appropriate words: 


(V8) Cee ee Hy Belt Bile glad Ge 
[O Prophet!] Take zakah from their wealth in order to purify them with it. 
(9:103) 


(VAY 6) pincer Ae Syl UI Sey Oy f 3G 1 ET 
And that which you give as zakah, seeking Allah’s countenance, it is these 
people who will increase their wealth [in the Hereafter]. (30:39) 


iii. Shart‘ah of Zakah 

Irrespective of the differences of the jurists in understanding the concept of 
zakah, if the details of this directive which have reached us through the consensus 
of the Companions of the Prophet (sws) and their practical adherence, and which 
now stand validated through the consensus of the ummah are studied as regards 
their bases in the shari‘ah, then they can be stated as: 

1. Nothing except the following are exempt from zakah: 

i. tools of production, trade and business 

ii. personal items of daily use 

iil. a fixed quantity called nisab 

Zakah shall be collected annually on wealth of all sorts, livestock of all types 
and produce of all forms of every Muslim citizen who is liable to it. 

2. Following are its rates: 

(a) Wealth: 2 2 % annually 
(b) Produce: (1) 5 %: on all items which are produced by the interaction of 

both labour and capital, (ii) 10 % on items which are produced such that the basic 
factor in producing them is either labour or capital and (iii) 20 % in items which 
are produced neither as a result of capital nor labour but actually are a gift of 
God. 

(c) Livestock 

(i) CAMELS 
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— From 5 to 24 (camels): one she-goat on every five camels 

— From 25 to 35: one, one-year old she-camel or, in its absence, one, two-year 
old camel 

— From 36 to 45: one, two-year old she-camel 

— From 46 to 60: one, three-year old she-camel 

— From 61 to 75: one, four-year old she-camel 

— From 76 to 90: two, two-year old she-camels 

— From 91 to 120: two, three-year old she-camels 

— Over 120: one, two-year old she-camel on every forty camels and one, three- 
year old on every fifty camels 

(ii) COWS 

— one, one-year old calf on every thirty cows and one, two-year old calf on 
every forty cows 

(iii) GOATS 

— From 40 to 120: one she-goat 

— From 121 to 200: two she-goats 

— From 201 to 300: three she-goats 

— Over 300: one she-goat on every hundred goats 


3. The heads in which zakah is to be spent were never unclear. It was always 
spent on the poor and the needy and on the collective requirements of the 
Muslims. However, when the Hypocrites in the time of the Prophet (sws) raised 
certain doubts about these heads, the Qur’an unequivocally stated them: 


gee By be Jails ary Js piss aap ile Calley oS Cl eal fe batall tj 
CLA) SS Ae UG aU Se ean Let 1 all 


Zakah is only for the poor and the needy, and for those who are ‘amils over it, 
and for those whose hearts are to be reconciled [to the truth], and for the 
emancipation of the slaves and for those who have been inflicted with losses 
and for the way of Allah and for the welfare of the wayfarers. This is an 
obligation decreed by God and God is All-Knowing and Wise. (9:60) 


Here are some details of the heads of zakah mentioned in this verse: 

aos Lally « c| al (al-fugara’ wa al-masdakin): the poor and the needy. 

(b) (ile coon (al-‘amilina ‘alayhda): 3°? the salaries of all employees of the state. 

(c) 4 me J 93 Ha) “ga (al-mu’allafat-i qulubuhum): all political expenditures in the 
interest of Islam and the Muslims. 
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(d) ere (fi al-riqab): for liberation from slavery of all kinds. 

(e) Cu) (al-gharimin): for helping people who are suffering economic losses, 
or are burdened with a fine or a loan. 

(f) UY) be» (3 (ff sabilillah): for serving Islam and for the welfare of the citizens. 

(g) JS! :4\ (ibn al-sabil): for helping travellers and for the construction of roads, 
bridges and rest houses for these travellers. 

4. One form of zakah is the sadagah of fitr. It is the food of a person that he 
consumes in a day and is obligatory on every person whether young or old, and is 
given at the end of Ramadan before the ‘fd prayer is offered. As per a narrative of 
Ibn ‘Abbas (rta), the purpose of the Prophet (sws) in making this mandatory for 
every Muslim was to cleanse the fasts from the effects of lewd and nonsensical talk 
and to provide food to the poor on ‘fd day.*” In the time of the Prophet (sws), it 
was generally given in the form of grain. Consequently, he had fixed its quantity at 
one sa‘ which is equivalent to about 2.5 kg: 


Polly tall ea Gye be gl pal oe Lele eal Sj ley ade all de al J pe) 2p 

all ol ntl LS 6IE Ol Ge aly Cpe ye SN paeally SUG SN 
The Prophet has regarded the sadaqah of fitr as obligatory on every Muslim. It 
is one sa‘ of dates or one sa‘ of barley for every individual whether he is a free 


man or slave, man or woman, old or young and directed Muslims that it should 
be paid before people go out for the prayer.*™* 


If a state takes zakah from its Muslim citizens, then there will be those who 
would collect it and those who would pay it. The Prophet (sws) has given advice to 
both: those who pay it should try to please collectors who come to them even if 
they are subjected to some excess*” and the collectors should not embezzle the 
money;°” moreover, they should not try to extract the best things owned in wealth 
and should save themselves from the prayer of the oppressed because there is no 
barrier between it and the Almighty.*” 

This is all as far as the shari‘ah regarding zakah is concerned. However, since 
there exist some general misconceptions about it, the following points must remain 
in consideration: 

Firstly, there is no basis in the Qur’an and Sunnah for the condition of .i3 ELt 
(personal-possession) imposed by our jurists. Therefore, just as zakah can be given 
in the personal possession of an individual, it can also be spent on projects of his 
welfare. 
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Secondly, the reason for the Prophet’s (sws) prohibition for receiving zakah for 
himself was that a portion from the fay wealth was reserved for him and his 
family.°” This portion remained reserved for this purpose for a long a period 
after him; however, such an arrangement could not have been forever nor was 
there any need for it to be forever. Consequently, the needs of the indigent and 
the poor of the Banu Hashim can now also be fulfilled without any hesitation 
with the zakah money. 

Thirdly, a state can exempt certain things from zakah keeping in view the 
circumstances. It also has the authority to fix a statutory exemption (nisab) on 
things on which it collects zakah. For this purpose, the Prophet (sws) fixed a 
nisab for it in wealth, produce and livestock. 

This nisab is as follows: 

(1) Wealth: 5 uqgiyahs / 642 grams of silver 

(2) Produce: 5 wasags / 653 kilograms of dates 

(3) Livestock: 5 camels, 30 cows, 40 goats 

He is reported to have said: 


“waly Be BS ie Bip A OS Gd (AT BS AB Sf ee of Ga LS 
Lo JW Ly ap ad Og Le 


There is no zakah below five wasagqs of dates; there is no zakah below five 
ugqiyahs of silver and there is no zakah below five camels.*’° 


Fourthly, if the basis of the directive is taken in consideration, industrial 
produce of all forms, production of all forms based on various skills, rent, 
salaries (service charges) and fees of all forms obtained in various ventures must 
be classified as produce and not as wealth; therefore, the zakah imposed on them 
should be based on the rates specified by the shari‘ah for land produce. 

Fifthly, according to the above mentioned principle, zakah on leased-out 
houses, properties and other rented items should be that which is levied on 
produce, and if they are not rented out, its rate should be that which is levied on 
wealth. 


3. The Fast 
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Believers! Fasting has been made obligatory upon you as it was made upon 
those before you so that you become fearful of God. These are but a few 
days, but if any one among you is ill or on a journey, let him fast a similar 
number of days later; and those who have the capacity [to feed a needy] 
should feed a needy in place of it. Then he who does a virtuous deed of his 
own accord, it is better for him and if you fast, then this is even better for you 
if you but knew. It is the month of Ramadan in which the Qur’an was 
revealed, as a book of guidance for mankind and in the form of manifest 
arguments which are a means of total guidance and a means of distinguishing 
right from wrong. Therefore, whoever among you is present in this month, he 
should fast. And he who is ill or on a journey should fast a similar number of 
days later on. [This concession is because] God desires ease for you and not 
discomfort. And [the permission given to travellers and the sick to feed the 
needy has been withdrawn because] you can complete the fasts [and thus not 
be deprived of the blessings of fasting] and [for this purpose the month of 
Ramadan has been fixed so that in the form of the Qur’an] the guidance God 


has bestowed upon you, you glorify God and express your gratitude to Him. 
(2:183-185) 


After the prayer and the zakah, the fast is the next important worship ritual of 
Islam. In the Arabic language, the word used for it is ¢2 (sawm), which literally 
means “to abstain from something” and “to give up something”. In Arabia, when 
horses were kept hungry in order to train and instruct them, the Arabs called this 
state as the ese of the horses. As a term of the Islamic shari‘ah, it refers to the 
state of a person in which he is required to abstain from eating and drinking and 
from marital relations with certain limits and conditions. 

A person expresses himself through deeds and practices; hence when his 
emotions of worship for the Almighty relate to his deeds and practices then these 
emotions, besides manifesting in worshipping Him, also manifest in obeying His 
commands. Fasts are a symbolic expression of this obedience. While fasting, a 
person, at the behest of His lord, gives up things which are originally allowed to 
him to win the pleasure of his lord; he thus becomes an embodiment of obedience 
and through his practice acknowledges the fact that there is nothing greater than 
the command of God. So if the Almighty forbids him things perfectly allowed by 
innate guidance, then it is only befitting for a person who is the servant of his 
Creator to obey Him without any hesitation whatsoever. 

A little deliberation reveals that this state of a person in which he experiences 
and acknowledges the power, magnificence and exaltedness of the Almighty is a 
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true expression of gratitude from him. On this very basis, the Qur’an says that the 
fast glorifies the Almighty and is a means through which gratitude can be shown 
to Him: The Qur’an says that for this very purpose the month of Ramadan was set 
apart because in this month the Qur’an was revealed as a guide for human intellect 
having clear arguments to distinguish right from wrong so that people could 
glorify God and express their gratitude to Him. The words are: % Je aU | SS 
Oy R85 Sas eS '4s (and so that you glorify God and express your gratitude to 
Him). While referring to this essence of the fast, it has been said that a fast is for 
Allah and only He will reward a person for it. In other words, when without any 
reason a person merely at the command of his Creator also forbids himself things 
which are not forbidden, then the Almighty out of His graciousness will reward 
him without measure and such will be this immense reward that he will flourish 
and prosper. Abi Hurayrah (rta) reports from the Prophet (sws): “Whatever pious 
deed a person does, he is rewarded from ten to seven hundred times but the fast is 
an exception to this. The Almighty says: & 6 >! ul ; d als (it is for Me and only I 
will reward [a person] for it) because he gave up eating and drinking and 
abstained from sexual desires for My sake.”*"' It is also reported that for persons 
who fast, there are two occasions of happiness: one when they break their fast and 
the other when they will meet their Lord.*!” It is evident from these narratives how 
important the fast is to the Almighty. The Prophet (sws) is reported to have said: 
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The smell of the mouth of a person who fasts is more pleasant to God than 
musk.*!* 
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There is a door in Paradise called rayyan. People who fast will enter Paradise 

from this door on the Day of Judgement. No other person will be able to pass 

through this door. It shall be asked: “Where are the people who fast?” At 

this, they will get up and no one else will enter with them. Once they will 

enter [Paradise], it shall be closed. No one else after them would be able to 


pass through it.*'* 


According to the shari‘ah, the excellence a person can attain in this ritual of 
worship is that while fasting he imposes certain other restrictions on himself and 
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confines himself to a mosque for a few days to worship the Almighty as much as 
he can. In religious terminology, this is called G's! (i tikaf). Though this worship 
ritual is not incumbent upon the believers like the fasts of Ramadan, it occupies 
great importance viz-a-viz purification of the soul. The cherished state which arises 
by combining the prayer and the fast with recitals of the Qur’an and the feeling of 
being solely devoted to the Almighty having no one around helps achieve the 
objective of the fast in the very best way. For this very reason, the Prophet (sws) 
would sit in i‘tikaf in the Masjid-i Nabawi every year’ in the last ten days of 
Ramadan and would devote all his time to praying to the Almighty, kneeling and 
prostrating before Him and reciting the Qur’an. ‘A’ishah (rta) narrates: 


alaf Least, AS Sf oye Se es Jos iy ley ae ln Ie Et ow 
When the last ten days of Ramadan would arrive, the Prophet (sws) would 
fully prepare himself to worship the Almighty. He would worship the 
Almighty late in the night and would wake up his family members for this as 
well.*’®° 


The ritual of the fast is incumbent upon the Muslims in the month of Ramadan. 
No doubt, one is caught up by many lures and attractions of this world; the Prophet 
(sws), however, has informed us that in this month the Almighty out of His grace 
stops the devils among the jinn-folk from misleading mankind. It is narrated: 
“When Ramadan comes the doors of Paradise are opened and the doors of Hell are 
closed and the devils are enchained.”*'’ Consequently, there is an opportunity in 
this month for every person to strive to attain success and salvation without any 
external hindrance. Some narratives mention the reward of fasting as forgiveness 
of all the sins of a person. This is in accordance with the general principle of 
repentance as mentioned in the Qur’an. However, specifically regarding Ramadan, 
the Prophet (sws) has given glad tidings of fasting in the following words: 


ab vy pat sD ae UL, Uy Olas) ale “fs 
A person who fasts in Ramadan with faith and while holding himself 
accountable to God, his previous sins are forgiven.*'* 


e772 
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A person who prays during the night in Ramadan with faith and while 
holding himself accountable to God, his previous sins are forgiven.*’” 
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Precisely, the same glad tidings are given for praying at night during the laylah 
al-qadr.”° It was in this night that the revelation of the Qur’an began and the 
Almighty has informed us that angels and Gabriel descend in this night with 
permission in all affairs. Since important decisions are made in this night, the 
extent of the blessings and favours of the Almighty and His nearness which can be 
achieved in this night cannot be achieved in a thousand other nights. On these very 
grounds, the Qur’an says: (* :4Y) 2 Gl i. J ul a (better is this night in 
which destinies are decided than a thousand months, (97:3)) The Prophet (sws) is 
reported to have said that one should try to seek the laylah al-qadr in the last ten 
days of Ramadan particularly in the nights which begin with an odd number.” 

What is the importance of fixing certain periods of time for worship? Imam 
Amin Ahsan Islahi answers this question in the following words: 


. just as in this material world seasons, climates and time occupy 
importance, they do so in the spiritual world as well. Just as in this material 
world there is a certain season and climate in a certain part of the year in 
which the seeds of a particular crop must be sown if they are to sprout, and 
any negligence to these factors will not yield the required produce in some 
other periods of time however much one tries; likewise, in the spiritual world 
also, there are special days and times of the year which are set aside for 
special acts of worship. If they are offered during them, only then the 
required results are obtained, and any ignorance in this regard cannot be 
compensated for in other periods of time even if their span is extended. A 
few examples will make this matter more clear: to offer the Friday prayer, a 
certain day has been set aside; similarly, a particular month has been fixed 
for fasting; for the offering of hajj and its rites too certain days have been 
appointed by the Almighty. The time for standing in ‘arafah has also been 
prescribed by the Almighty. All these acts of worship have been made 
conditional to certain periods of time, during which their performance yields 
a reward that cannot be estimated. If these times are not utilized for these 
acts of worship, they fail to reap the blessings they have.” 


i. History of the Fast 

Like the prayer, the fast is also an ancient ritual of worship. In the above 
quoted verses of Surah Bagarah, it is mentioned that fasting has been made 
obligatory for the Muslims, just as it was made so for earlier peoples. 
Consequently, this is a reality that as a ritual of worship that trains and 
disciplines the soul, it has existed in various forms in all religions. 
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The civilizations of Nineveh and Babylon are very ancient. Once these places 
were inhabited by the Assyrians. The Prophet Jonah (sws) was sent to them. 
Initially, these people rejected Jonah (sws) but later professed faith in him. On 
this occasion, their repentance and turning back has been mentioned in the Bible 
in the following words: 


The Ninevites believed God. They declared a fast, and all of them, from the 
greatest to the least, put on sackcloth. When the news reached the king of 
Nineveh, he rose from his throne, took off his royal robes, covered himself with 
sackcloth and sat down in the dust. Then he issued a proclamation in Nineveh: 
By the decree of the king and his nobles: Do not let any man or beast, herd or 
flock, taste anything; do not let them eat or drink. But let man and beast be 
covered with sackcloth. Let everyone call urgently on God. Let them give up 
their evil ways and their violence. (Jonah, 3:5-8) 


In the Arabia of pre-Islamic times, the fast was a well known ritual of worship. 
The mere existence of the word es (sawm) in Arabic is evidence enough to 
show that the Arabs were fully aware of it. Dr Jawwad ‘Ali writes: 


Some narratives mention that the Quraysh used to fast on the day of ‘Ashir. 
On this day, they would gather, celebrate ‘td and enshroud the Ka‘bah. 
According to the historians, they fasted on this day to atone for a sin they had 
committed in the days of jahiliyyah — a sin whose burden laid heavily upon 
them. They would fast on this day to express their gratitude to God for saving 
them from the evil consequences of this sin. It is mentioned in certain 
narratives that Muhammad (sws) would also fast on this day before his 
prophethood ... another reason that historians have cited for this fast observed 
by the Quraysh is that when once they were struck with famine, the Almighty 
rescued them from it, and in order to show their gratitude to Him they started 
to observe this fast.” 


In the shari‘ah of the People of the Book too, the fast is a common worship 
ritual. The Bible mentions fasts at a number of places, and besides using this 
word, it has used certain other expressions like “to sadden one’s self’ and 
“self-denial” to connote it. 


It is recorded in Exodus: 


Then the LORD said to Moses: ‘Write down these words, for in accordance 
with these words I have made a covenant with you and with Israel’. Moses 
was there with the LORD forty days and forty nights without eating bread or 
drinking water. And he wrote on the tablets the words of the covenant — the 
Ten Commandments. (34:27-28) 
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It is recorded in Leviticus: 


This is to be a lasting ordinance for you: On the tenth day of the seventh 
month you must sadden and not do any work — whether native born or an 
alien living among you — because on this day atonement will be made for 
you, to cleanse you. Then, before the LORD, you will be clean from all your 
sins. It is a sabbath of rest, and you must sadden yourselves; it is a lasting 
ordinance. (16: 29-31) 


It is recorded in Judges: 

Then the Israelites, all the people, went up to Bethel, and there they sat 
weeping before the LORD. They fasted that day until evening and presented 
burnt offerings and fellowship offerings to the LORD. (20:26) 

It is recorded in Samuel: 

They mourned and wept and fasted till evening for Saul and his son 
Jonathan, and for the army of the LORD and the house of Israel, because 
they had fallen by the sword. (2 Samuel 1:12) 


David pleaded with God for the child. He fasted and went into his house and 
spent the nights lying on the ground. (2 Samuel 12:16) 


It is recorded in Nehemiah: 

On the twenty-fourth day of the same month, the Israelites gathered together, 
fasting and wearing sackcloth and having dust on their heads. Those of 
Israelite descent had separated themselves from all foreigners. They stood in 
their places and confessed their sins and the wickedness of their fathers. (9:1-2) 


It is recorded in the Psalms: 


Yet when they were ill, I put on sackcloth and humbled myself with fasting. 
When my prayers returned to me unanswered. (35:13) 


It is recorded in Jeremiah: 


So you go to the house of the Lord on a day of fasting and read to the people 
from the scroll the words of the Lord that you wrote as I dictated. (36:6) 


It is recorded in Joel: 


The day of the LORD is great; it is dreadful. Who can endure it? ‘Even now,’ 
declares the LORD, ‘return to me with all your heart, with fasting and 
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weeping and mourning.’ Rend your heart and not your garments. Return to 
the LORD your God, for he is gracious and compassionate, slow to anger and 
abounding in love, and he relents from sending calamity. (2:11-13) 


It is recorded in Zechariah: 


Again the word of the LORD Almighty came to me. This is what the LORD 
Almighty says: “The fasts of the fourth, fifth, seventh and tenth months will 
become joyful and glad occasions and happy festivals for Judah. Therefore 
love truth and peace.’ (8:18-19) 


It is recorded in Matthew: 


“When you fast, do not look sombre as the hypocrites do, for they disfigure 
their faces to show men they are fasting. I tell you the truth, they have 
received their reward in full. But when you fast, put oil on your head and 
wash your face, so that it will not be obvious to men that you are fasting, but 
only to your Father, who is unseen; and your Father, who sees what is done 
in secret, will reward you. (6:16-18) 


It is recorded in Acts: 


While they were worshiping the Lord and fasting, the Holy Spirit said: ‘Set 
apart for me Barnabas and Saul for the work to which I have called them’. So 
after they had fasted and prayed, they placed their hands on them and sent 
them off. (13:2-3) 


This is a brief history of the ritual of the fast. It is evident from this overview 
that like the prayer, the fast too was well-known to the Arabs. They were fully 
aware of its religious status and its details viz-a-viz its bounds and limits. 
Consequently, when the Qur’an directed them to fast, these bounds and limits 
were not unknown to them: in fact, the words in which this directive was given, 
shows that they should observe it as an obligatory ritual which they knew as an 
age old ritual and an age old Sunnah of the prophets. The Prophet (sws) and his 
Companions (rta) fasted on this very basis and Muslims after them are following 
this practice generation after generation. Viewed thus, the source of the fast is 
also the consensus and tawadtur (practical perpetuation) of the Muslims. The only 
thing that the Qur’an did was to make the fast an obligatory ritual, stipulating 
certain principles of lenience for the sick and for the travellers and to answer 
certain questions which were raised by the Muslims regarding the fast. 


ii. Objective of the Fast 

The objective of the fast as delineated in the above quoted verses of Surah 
Bagarah is to create the fear of God in a person. The Qur’anic words used are 
O sae Nes (that you may attain taqwa). In the parlance of the Qur’an, taqwa 
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means that a person should lead his life within the limits set by Allah and should 
keep fearing Him from the core of his heart that if ever he crosses these limits 
there will be no one except God to save him from its punishment. 

How does the fast engender taqgwa in a person? To understand the answer to 
this question, three things are necessary. 

Firstly, the fast revives with full force the concept in the mind of a person that 
he is God’s servant. As soon as certain natural desires of the body are given up, 
the feelings of servitude spring forth and continue to enhance. These feelings 
totally overwhelm a person at the time of breaking the fast. Right from fajr to this 
time, a person does not consume a single bite of food or a single drop of water 
merely because his Lord has directed him to refrain from them. When the ritual 
of the fast is observed every year with vigilance, a profound reality is infused in a 
person and in fact becomes ingrained in his instincts: he is a servant of his Lord 
and it is only befitting for him that in other affairs of life also he submit to Him 
and fully accept His authority by making his concepts and deeds totally 
subservient to the Almighty. With this awareness, a person’s faith in the 
Almighty becomes a living and vibrant phenomenon. It is because of this that he 
does not merely believe in God but in fact believes in an All-Hearing, All- 
Seeing, All-Knowing and All-Wise Being Who is just and is fully aware of what 
a person conceals and reveals and in no circumstances can a person shun 
obedience. This is the foremost requirement for engendering taqwa. 

Secondly, the fast is a means of making a person appreciate the fact from the 
bottom of his heart that one day he will be held accountable before the Almighty. 
Although all Muslims believe in this accountability, yet while fasting when the 
onslaught of thirst, hunger and carnal desire make life difficult for a person it is 
only this awareness of being accountable before the Almighty that stops a person 
from fulfilling these needs. For hours during the whole month of Ramadan, he 
abstains from these needs merely because one day he will have to face the 
Almighty. In the scorching days of summer when his throat becomes totally dry, 
he refrains from ice and water which he can easily access and consume; when 
spasms of hunger unsettle him, he desists from food which is at hand and when a 
husband and wife can easily satisfy their carnal desires, they abstain from doing 
so — all in order to please the Almighty. This abstention requires a lot of effort. 
Thus the awareness of being answerable to God is fully implanted in a person. A 
little deliberation shows that this is the second most important thing in 
engendering taqwa. 

Thirdly, patience is necessary for taqwa and it is the fast that produces patience 
in a person. In fact, to be trained in the trait of patience, perhaps there is no easy 
and effective a way than the fast. In a nutshell, the trial that we have been put 
through is that on the one hand we are pulled by our strong physical and carnal 
desires and on the other hand we are required by the Almighty to live a life 
within the limits set by Him. This trial requires that we exercise patience at every 
step of our life. If the traits of honesty, veracity, justice, forbearance, forgiveness, 
keeping promises, perseverance on the truth, avoiding evil and eschewing lust are 
not present in a person, faqwda has no basis and without patience these traits 
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cannot be espoused in a person. 

It is this taqwa which is the objective of the fast and the month of Ramadan has 
been fixed for it. It has been referred to above that the reason for this is that the 
revelation of the Qur’an started in this month. What is the relationship of the 
Qur’an with the fast? Imam Amin Ahsan Islahi answers this question in the 
following words: 


A person who reflects will easily reach the conclusion that intellect is perhaps 
the greatest gift of the Almighty to man and the Qur’an is even a greater gift 
because the intellect receives real guidance from the Qur’an. Without the 
Qur’an, intellect will continue to stumble in the darkness even if it is equipped 
with the eyes of science. It was only befitting that the month in which this great 
gift was given to mankind should be devoted to thank the Almighty and to 
glorify Him so that people are able to constantly acknowledge this favour. To 
express this gratitude and to glorify the Almighty, the ritual of fast was divinely 
ordained which is a means of engendering taqwa. It is taqwa upon which rests 
the basis of religion and its continued existence in this world and for whose 
followers this Qur’an was revealed as guidance ... in other words, the wisdom 
of the Qur’an should be understood in the sequence that only they can truly 
benefit from the Qur’an who have taqwa and one special way of attaining it is 
through the fast. For this reason, the Almighty stipulated fasts for this month in 
which the Qur’an was revealed. In other words, the Qur’an is the season of 
spring for this world and the month of Ramadan is the season of spring and the 
crop which this spring nurtures and develops is the crop of taqwa.** 


This objective is necessarily achieved through the fast. However, for this, it is 
essential that those who fast must refrain from certain wrongdoings which strip 
the fast off its blessings. Although these wrongdoings are numerous, all those 
who fast must at least be aware of some of them. 

The first of these wrongdoings is that people tend to make the Ramadan a 
month of savouring their taste buds. They are of the opinion that they will not be 
held accountable before the Almighty whatever they spend in this month. If such 
people are affluent too, then this month becomes a month of partying and 
festivity. Instead of making this month a means of disciplining their desires, they 
make it a means of nurturing them and spend all their time in preparing meals for 
the iftar. Throughout the time of fast, they keep thinking of the delicious food 
that would fill their bellies once they break their fast. The result of this attitude is 
that they do not gain anything from the fast in the first place and if ever they do, 
they lose it. 

One way to tackle this bad habit is to desist from making eating and drinking 
one’s prime concern in life. One should eat and drink to sustain one’s self and to 
gather enough energy for work and not make these needs one’s goal. A person 
should eat whatever foodstuff is easily available to him and thank God for this 
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provision. Even if he is served with something he does not like, he should not get 
angry. If he has been blessed with wealth, he should spend it on the poor and the 
needy instead of spending it on savouring his taste. Such spending will indeed add 
to the blessings of his fast. The practice of the Prophet (sws) in spending in the way 
of God is precisely this. Ibn ‘Abbas (rta) says that even in normal times, the 
Prophet (sws) was the most generous; however, in Ramadan, he would become an 
embodiment of generosity.*”” 

The second wrongdoing is that since hunger and thirst make a person short 
tempered, some people instead of making the fast a means to control their temper 
make it an excuse to vent it on others. They lose their temper on their wife and 
children and servants in very trivial matters. They seldom control their tongue and 
if the situation gets worse they don’t hesitate in hurling abuses and insults on 
others. So much so, at times they even thrash their servants. After such bouts of 
battering, they end up comforting themselves by saying that such things do happen 
in the fast. 

The Prophet (sws) has advised a remedial measure for such an attitude: the fast 
should be used as a shield on such occasions instead of making it an excuse for 
being enraged. Whenever a person gets infuriated, he should remember that he is 
fasting. The Prophet (sws) is reported to have said: “The fast is a shield; whoever 
among you fasts should not indulge in lewd talk nor be overcome by his emotions; 
then if anyone abuses him or initiates a fight he should respond by saying: ‘I am 
fasting, my brother, I am fasting.’’”*”° It is a proven reality that if a person who is 
fasting reminds and checks himself in this manner on every occasion he is 
annoyed, he will see that gradually he is able to control the devil within him and he 
will be seldom overcome by it. The feeling of being victorious over the devils of 
his desire will produce satisfaction and a sense of superiority and this reminder 
initiated by the fast will become a means of his reformation. He will then express 
his anger on instances which really entail such expression. No one will be able to 
annoy him on all occasions. 

The third wrongdoing is that people try to find replacements for the food and 
drinks and other things that they have given up — replacements which they think do 
not harm the fast in any way thinking that they make it easy for them to spend the 
time of the fast. They will play cards, read novels and plays, listen to songs, watch 
movies and gossip with their friends and if they are not able to do these, they 
would end up backbiting and besmearing others. When a person’s stomach is 
empty, he relishes the meat of his brother in the form of backbiting. The 
consequence of this attitude is that at times people begin this activity in the 
morning and only at the time of breaking the fast do they leave it. 

One way of tackling this failing is that a person should consider silence to be 
among the etiquette of keeping the fast and he should try to refrain from loose 
talk. The Prophet (sws) is reported to have said: “A person who does not desist 
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from lying and practicing it, then the Almighty does not need him to abandon 
eating and drinking.”*”” 

Another remedial measure is that a person should spend his spare time in 
studying the Qur’an and the Hadith and in understanding Islam. He should make 
good use of this opportunity by learning some supplications mentioned in the 
Qur’an and the Hadith. In this way, he will be able to save himself from trivial 
involvements and later these learnt supplications would help him in constantly 
remembering the Almighty. 

The fourth wrongdoing is that sometimes a person does not fast for God; he 
fasts merely to protect himself from the criticism and condemnation of his family 
members and acquaintances and sometimes he undertakes the hardship of fasting 
to feign religiosity. This too damages the real objective of the fast. 

One way to rectify this tendency is that a person should always keep reminding 
himself of the importance of the fast and also reminding himself of the fact that if 
he has left so many cherished things of life, he should do this for the sake of the 
Almighty. Moreover, he should also try to keep some optional fasts besides the 
obligatory ones of Ramadan and he should try to conceal these optional fasts as 
far as possible. It is hoped that in this way the obligatory fasts too would one day 
be kept by him purely for the sake of Allah. 

Following are the optional fasts which the Prophet (sws) himself kept or urged 
others to do so: 


(1) The Fast of ‘Ashar (10 of Muharram) 

Ahadith mention the blessings of this fast.” The Prophet (sws) generally kept 
this fast’? and before the fasts of Ramadan were made incumbent, he would 
necessarily keep it and would urge and direct people to keep it and would be 
vigilant on them in this regard.*” According to history, one of the reasons for 
which this fast was kept was that the Quraysh used to keep it®*! and another reason 
recorded is that the Jews would keep it. When the Prophet (sws) asked the Jews, 
they replied: “This day has great significance for us; the Almighty liberated Moses 
(sws) and his people on this day and drowned the Pharaoh and his people in the 
sea; it is to express gratitude to the Almighty that Moses (sws) fasted on that day.” 
At this, the Prophet (sws) said: “We have deeper relations with Moses (sws) than 
you.” Consequently, he fasted on this day and also asked people to fast.*” 
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(2) The Fast of ‘Arafah (9" of Dhii al-Hajj) 

Every Muslim is aware of the blessings of this day. The Prophet (sws) is 
reported to have said that if a person fasts on this day, then hopefully the 
Almighty will forgive his previous and next year’s sins.’ However, while 
offering the hajj, the Prophet (sws) did not keep this fast** A probable reason 
for this is that he did not prefer to add it to the hardship of the hajj. 


(3) The Fasts of Shawwal 

The blessings of these fasts are also mentioned in the Ahadith. The Prophet 
(sws) is reported to have said that whoever kept the fasts of Ramadan and then 
followed them up with six fasts in Shawwal is like a person who kept fasts all his 
life. 


(4) The Three Fasts of each Month 

The Prophet (sws) has urged Muslims to keep these fasts and has expressed the 
same words he said regarding the fasts of Shawwal referred to above.**° ‘A’ishah 
(rta) narrates that the Prophet (sws) himself used to keep these fasts. However, 
days were not fixed for them. He would fast any three days of the month he 
wanted to.’ He, however, directed certain companions (rta) to keep these fasts 
on the thirteenth, fourteenth and fifteenth of each month.’ 


(5) The Fasts of Monday and Thursday 

The Prophet (sws) kept fasts on these two days as well. When people asked the 
reason, he replied: “The accounts of people are presented [to the Almighty] on 
these days.”*” He also said: “Monday is the day of my birth and on this very day 
began the revelation of the Qur’dn to me.”*”° 


(6) The Fasts of Sha‘ban 

Besides Ramadan, it is this month during which the Prophet (sws) would fast 
the most. ‘A’ishah (rta) says that she did not see the Prophet (sws) fast in any 
month to the extent he did in Sha‘ban.*"! 
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Apart from the above mentioned optional fasts, people can keep optional fasts 
whenever they want to. The Prophet (sws) directed the people who wished to fast 
more to follow the way of the Prophet David (sws) who would fast on alternate 
days.*” The Prophet (sws) did not like people to only fast on Fridays*” nor fast 
all the year round.*“* He also did not like people to fast during ‘td*” days.*”° 


iii. Shart‘ah of the Fast 

The Almighty has directed Muslims to fast in accordance with the shari‘ah 
which has always existed regarding the fast in the religion of the prophets. The 
Qur’an has stated that the fast has been made obligatory on the Muslims in the 
same manner as it was made obligatory on earlier peoples. A few number of days 
have been fixed for this ritual. This last statement is meant to raise the spirits. The 
implication being that if the blessings of Ramadan are kept in consideration, then 
29 days or 30 days are not a long period; they are a short period and a person 
instead of becoming anxious should make himself ready to fully reap their benefits. 

After these introductory statements, the concession in the directive is 
mentioned. It is said that people who are unable to fast because of illness or 
travel should make up their missed fasts by either fasting later or wby feeding a 
poor person. This directive ends with the words: \ pe peal Oly 3 * TS go ‘2 “bes oe 
© galas iS of pe “> (then he who does a virtuous deed of his own accord, it is 
better for him, and if you fast, then this is even better for you, if you but knew it). 
In other words, this atonement for not fasting is a minimum requirement which 
should be fulfilled. However, if a person feeds more than one needy person or 
does some other virtuous deed with them, then this will prove better for him. And 
to Allah even better is that a person instead of feeding others makes up the 
missed fasts in other days. 
, However, the very next verse beginning with the words «2 J 3 (ssi Ore ys 
ol iv shows that the permission to feed a needy for a missed fast was later revoked. 
Consequently, the whole directive has been repeated after this verse while omitting 
the words beginning with « ae “ll ery and ending with o Gee es oO}. Since it is 
difficult to fast in other days than Ramadan, the Almighty did not make it 
incumbent until people got used to it. Hence, it has been said in the Qur’an that 





sahth, 471-472, (nos. 2721, 2722). 

342. Al-Bukhart, Al-Jami‘ al-sahth, 318, (no. 1979); Muslim, Al-Jami‘ al-sahth, 472- 
473, (no. 2729). 

343. Al-Bukhart, Al-Jami‘ al-sahih, 319, (nos. 1984, 1985); Muslim, Al-Jami‘ al-sahih, 
465-466, (nos. 2681, 2683, 2684). 

344. Al-Bukhart, Al-Jami‘ al-sahith, 318, (no. 1976); Muslim, Al-Jami‘ al-sahih, 477, 
(no. 2747). 

345. Al-Bukhart, Al-Jami‘ al-sahith, 320, (nos. 1990, 1991); Muslim, Al-Jami‘ al-sahih, 
464, (nos. 2671, 2672). 

346. The reason for the first of these is that after sometime it would have become a bid ‘at 
(religious innovation), for the second is that it would have spoiled the balance in life and for 
the third is that it would have been totally out of place in such a poised religion. 


The Shart‘ah of Worship Rituals 346 
feeding the needy for missed fasts has been revoked so that people could keep their 
missed fasts and are thus not deprived of the blessings hidden in them. 

This then is the real directive of the fast. It seems that after receiving this law, 
certain questions arose in the minds of the Muslims. One of these questions related 
to having sexual intercourse with the wife in the nights of the Ramadan. This 
notion probably originated because among the Jews, the next fast would start right 
after one had broken his fast and they would consider eating and drinking and 
having sexual intercourse with the wife as prohibited. Muslims thought that they 
too would have to follow the Jews in this matter. However, some of the Muslims in 
spite of thinking so deviated from the view they held. This was something 
unseemly because if a person considers something to be a requisite of religion and 
still does not act according to it regardless of the fact whether it is actually a 
requisite or not, then this is not permissible to him. The Qur’an has called this 
attitude as deceiving one’s conscience and has clarified: 


wis SSF a oe Sal 0 5 PPSieemice) eal 
11s, SK a CS & Aas LAs aU OVE Ke Lie’ 9 ple 8 Saal 0 ss 
J A aN it sell GoM bia Cat Led SS os Sr, 
asl) ts 324 ens Ue ya 6 all 58 tb wich 3 bie wily CAS ou Ys 


CVAVIY) 0 5 glad UU 
It is lawful for you to lie with your wives on the night of the fast; they are 
apparel to you as you are to them. God knew that you were being dishonest 
with yourselves. He has relented towards you and pardoned you. Therefore, 
[without any hesitation] you may now lie with them and [without any 
hesitation] seek what God has ordained for you. And eat and drink until the 
white thread of the dawn is totally evident to you from the black thread of 
night. Then complete the fast till nightfall and do not lie with them [even at 
night] when you are stationed for i‘tikaf in the mosques. These are the 
bounds set by God: do not approach them. Thus He makes known His 
revelations to mankind that they may attain righteousness. (2:187) 


te 


i 


After this clarification made by the Qur’an, the statutes on which the law of the 
fast and the i ‘tikaf is based are as follows: 

1. The fast is abstention from eating and drinking and from having sexual 
intercourse with the wife with the intention that a person is going to fast, seeking 
God’s pleasure only. 

2. This abstention is from fajr to nightfall; hence eating and drinking and 
having sexual intercourse with the wife during the night is permitted. 

3. The month of Ramadan has been fixed for fasting; hence it is obligatory for 
every person who is present in this month to fast. 

4. If owing to sickness, travel or any other compelling reason a person is not 
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able to keep all the fasts of Ramadan, it is incumbent upon him to make up for 
this by keeping in other months an equal number of the fasts missed. 

5. Fasting during the menstrual and puerperal cycles is forbidden. However, the 
fasts missed as a result must be kept later. 

6. The pinnacle of the fast is the i‘tikaf. If a person is given this opportunity by 
God, he should seclude himself from the world for as many days as he can ina 
mosque to worship the Almighty and he should not leave the mosque except 
because of some compelling human need. 

7. During i‘tikaf, a person is permitted to eat and drink during the night but he 
cannot have sexual intercourse with his wife. This has been prohibited by the 
Almighty. 

This law regarding the fast is substantiated by the consensus of the Muslims 
and by their perpetual practical adherence to it and the Qur’an too has explained 
it to a great extent. Following are the explanations afforded by the words and 
deeds of the Prophet (sws) regarding the fast: 

i. If the moon is sighted the Ramadan should begin. The Prophet (sws) is 
reported to have said: “A month can also be of twenty-nine days; so if you sight 
the moon, begin the fast and if you sight it break the fast; if the weather is not 
clear, end the month of Sha‘ban by completing thirty days.”**’ 

ii. Fasts should not be kept just one or two days before the Ramadan begins. 
The Prophet (sws) did not approve of this practice and remarked that the only 
exception to this is the person who fasts on that day.*"* 

iii. One should eat the sahir (pre-fast meal) before beginning the fast. The 
Prophet (sws) asked people to eat it because eating it brings blessings.*”” 

iv. During the fast, a person can be intimate with his wife in whatever way he 
chooses except for having sexual intercourse with her. ‘Ai’shah (rta) narrates that 
during the fast the Prophet (sws) would kiss her and press her closely to him.*”° 

v. The fast can be kept in the state of jandbah (ceremonial un-cleanliness). 
‘Ai’ shah (rta) narrates that the Prophet (sws) sometimes would begin the fast in 
this state and then do ghus/ (the ceremonial bath) after the time of fajr.*”' 

vi. If a person eats forgetfully, then this does not break the fast. The Prophet 
(sws) remarked that it is Allah who has fed him.*” 

vii. It is better if the i‘tikaf is observed in the second or third portion of 
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Ramadan and is observed for full ten days except if the month is of twenty-nine 
days. It is evident that the Prophet (sws) too generally followed this practice.*”* 

viii. Intentionally breaking the fast is a grave sin. If a person commits this sin, 
he should atone for it. The atonement which the Prophet (sws) prescribed was the 
same as the one the Qur’an has prescribed for zihar. However, it is evident from 
the Hadith that when the person expressed his inability, the Prophet (sws) did not 
insist on it. 


4. Hajj and ‘Umrah 


cole | pig) Seb BIS ox ial tie IS Ue, 3 fi edu vl 2 ost 
| poabl ee 11S Rei] dong! ee) Ue Be ot bs ul 3 2 es) ol inns ~~ 

(YA-YV iY) Gal call |B glod’s why gs rye weit pers es ial cal 
And proclaim the pilgrimage among the people. They will come to you on 
foot and on the backs of lean camels from distant mountainous ways so that 
they are able to reach places of benefit and on a few appointed days invoke 
the name of God over their cattle which He has bestowed them. [So when 
you slaughter them] eat of their flesh, and feed the deprived beggar. Then let 


the pilgrims cleanse themselves of their dirt and fulfil their vows, and circle 
the Ancient House. (22:27-29) 


It is this proclamation which was made centuries ago and it is in response to it 
that while uttering 23) oo (labbayk labbayk) we travel to Bayt al-Haram, the 
mosque built by Abraham (sws) in Makkah. It is this ancient mosque which in 
the words of Imam Farahi was the first house of God in this valley of Batha and 
about which it had been decided from the very beginning that it would fend off 
all those who would deviate from tawhid. Consequently, when its inhabitants 
took to polytheism and left it, they took away some of its stones in order to 
worship them. When Abraham (sws) after migrating from Babylon while trying 
to find this ancient mosque reached this location, he could only discover a 
shining stone from its previous construction. After he attempted to sacrifice 
Ishmael (sws), the Almighty directed him to rebuild this place of worship. So 
both father and son started digging the earth beneath this very historic stone. 
Once the ancient foundations became visible after some labour, they raised them 
and implanted this stone in one part of the erected structure. Ishmael (sws) was 
offered and devoted to this very house and thus regarded as its attendant and it 
was proclaimed in the name of the Almighty that people should come here to 
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ceremonially devote themselves and revive their commitment to the belief of 
tawhid. In religious parlance, these rituals are called hajj and ‘umrah. In the 
religion of Abraham (sws), these two rituals are the pinnacle of worship. This is 
the highest position a person can attain in his zeal for worshiping the Almighty: he 
is ready to offer his life and wealth for Him when he is called for this. Hajj and 
‘umrah are symbolic manifestations of this offering. Both are an embodiment of 
the same reality. The only difference is that the latter is compact and the former 
more comprehensive in which the objective for which life and wealth are offered 
becomes very evident. 

The Almighty has informed us that since the very first day Satan (Iblis) has 
declared war on the scheme according to which He created Adam in this world: 
Fs pled 255 wall og bell oO EY Spell Gibl ps pa) OY Ssh Gs JE 
QY-S 5 iY) Ge SG wast lnk Vy ool (“Because You have led me into sin,” he 
declared, “I will waylay Your servants who are on Your straight path, then spring 
upon them from the front and from the rear, from their right and from their left. 
Then You will find the greater part of them ungrateful.” (7:16-17)). 

The Qur’an (7:13-14) says that this challenge from Satan was accepted and His 
servants are now at war with their foremost enemy till the Day of Judgement. 
This is the very test on which this world has been made and our future depends 
on success or failure in it. It is for this war that we dedicate our life and devote 
our wealth. It is for this objective that many a time the prophets of God have 
called out: (\¢ :1') al ail hss \ gal cpl WIL (Believers! Be the helpers of God 
(61:14)). This war against Satan has been symbolized in the ritual of hajj. The 
manner in which this symbolization has been done is as follows. 

At the behest of Allah, His servants take time out from the pleasures and 
involvements of life and leave aside their goods and possessions, then proceed to 
the battlefield chanting oS 23 and just like warriors encamp in a valley. 

The next day they reach an open field seeking the forgiveness of the Almighty, 
praying and beseeching Him to grant them success in this war and listening to the 
sermon of the imam. 

Giving due consideration to the symbolism of waging war against Satan they 
shorten and combine their prayers and then after a short stay on the way back 
reach their camps. 

Afterwards they fling stones on Satan and symbolically offer themselves to 
God by sacrificing animals. They then shave their heads and to offer the rounds 
of vow come to the real place of worship and sacrifice. 

Then they return to their camps again and in the next two or three days fling 
stones on Satan in the manner they had done earlier. 

Viewed thus, the ihram worn in hajj and ‘umrah symbolizes the fact that a 
believer has withdrawn from the amusement, attractions and involvements of this 
world and like a monk wearing two unstitched robes, bare-headed and to some 
extent bare-footed too has resolved to reach the presence of the Almighty. 

The talbiyah is the answer to the call made by Abraham (sws) while standing on 
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a rock after he had re-built the House of God.” This call has now reached the 
nooks and corners of this world and the servants of God while acknowledging His 
favours and affirming belief in His tawhid respond to it by saying: 4 mal] es. 

The rounds of tawaf are the rounds of vow. This is an ancient tradition of the 
Abrahamic religion. According to this tradition, animals which were to be 
sacrificed or devoted to the place of worship were made to walk to and fro in 
front of it and in front of the altar. It is these rounds which have been referred to 
at various places by the translators of the Torah as the “wave offering” and 
“presenting someone”: 





You are to bring the Levites before the LORD, and the Israelites are to lay 
their hands on them. Aaron is to present the Levites before the LORD as a 
wave offering from the Israelites, so that they may be ready to do the work of 
the LORD. After the Levites lay their hands on the heads of the bulls, use the 
one for a sin offering to the LORD and the other for a burnt offering, to make 
atonement for the Levites. Have the Levites stand in front of Aaron and his 
sons and then present them as a wave offering to the LORD. In this way you 
are to set the Levites apart from the other Israelites, and the Levites will be 
mine. After you have purified the Levites and presented them as a wave 
offering, they are to come to do their work at the Tent of Meeting. They are 
the Israelites who are to be given wholly to me. I have taken them as my own 
in place of the firstborn, the first male offspring from every Israelite woman. 
(Numbers, 8:10-16) 


In the Arabic translations of the Bible, the words used for this are © ws ey 3 and 
oy alal which point to this underlying reason. 

The istilam of the hajar-i aswad symbolizes the revival of the pledge. In it, a 
person while symbolizing this stone to be the hand of the Almighty, places his 
own hand in His and in accordance with the ancient tradition about covenant and 
pledges by kissing it revives his pledge with the Almighty that after accepting 
Islam he has surrendered his life and wealth to Him in return for Paradise. 

The sa‘ is in fact the tawdf of the place where Ishmael (sws) was offered for 
sacrifice. Abraham (sws) while standing on the hill of Safa had observed this place 
of sacrifice and then to fulfil the command of Allah had briskly walked towards the 
hill of marwah. In the Bible, this incident is narrated in the following words: 


On the third day Abraham looked up and saw the place in the distance. He said 
to his servants, “Stay here with the donkey while I and the boy go over there. 
We will worship and then we will come back to you.’ (Genesis, 22:4-5) 


Consequently, the tawaf of Safa and Marwah are the rounds of vow which are 
first made before the Ka‘bah and then on the place of sacrifice. It is evident from the 
Torah that just as they were made before sacrificing an animal they were also made 
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after sacrificing it while holding a part of the slaughtered animal in the hands: 


After you take the breast of the ram for Aaron’s ordination, wave it before 
the LORD as a wave offering, and it will be your share. (Exodus, 29:26) 


“Arafat is a surrogate for the Ka‘bah where the warriors gather to battle against 
Satan, seeking forgiveness for their sins and praying to God to grant them 
success in this war. 

Muzdalifah is the place where the army stops and spends the night and the 
warriors once again pray and beseech the Lord when they get up in the morning 
on their way to the battlefield. 

The rami symbolizes cursing Satan and waging war against him. This ritual is 
undertaken with the determination that a believer would not be happy with 
anything less than the defeat of Satan. It is known that this eternal enemy of man 
is persistent in implanting evil suggestions in the minds of people. However, if 
resistance is offered in return, his onslaught decreases gradually. Doing the rami 
for three days first at the bigger Jamrah and then at the smaller ones symbolizes 
this very resistance. 

Animal sacrifice symbolizes that one is willing to sacrifice one’s life for the 
Almighty and shaving the head symbolizes that the sacrifice has been presented 
and a person with the mark of obedience and eternal servitude to the Almighty 
can now return to his home. Shaving the head is an ancient tradition of the 
religion of Abraham (sws). Consequently, this law has been stated in the Torah 
that a person who has been offered and devoted to God should not shave his head 
until the days of the vow are complete: 


During this entire period of his vow of separation no razor may be used on 
his head. He must be holy until the period of his separation to the Lord is 
over; he must let the hair of his head grow long. (Numbers, 5:6) 


Now this is the law for the Nazirite when the period of his separation is over. 
He is to be brought to the entrance to the Tent of Meeting ... then at the 
entrance to the Tent of Meeting, the Nazirite must shave off the hair that he 
dedicated. He is to take the hair and put it in the fire that is under the sacrifice of 
the fellowship offering. (Numbers, 6:13, 18) 


It is evident from the foregoing details how grand and exceptional the ritual of 
hajj is. It has been made incumbent once in the life of a Muslim who has the 
capacity to undertake it. Consequently, once, the Prophet (sws) also referred to its 
exalted status after faith and jihad.*° He is also reported to have said that a person 
who offers Aajj and does not do anything lewd nor shows any disobedience, returns 
from hajj as if his mother has given birth to him today.*” Similarly, he has said: 





356. Al-Bukhari, Al-Jami‘ al-sahth, 7 (no. 26); Muslim, Al-Jami‘ al-sahth, 51-52, (no. 248). 
357. Al-Bukhart, Al-Jami‘ al-sahith, 293, (no. 1819); Muslim, Al-Jami‘ al-sahth, 569, 


The Shart‘ah of Worship Rituals 352 
“An ‘umrah done after ‘umrah is atonement for the sins done in between them and 
the reward of the hajj offered with full sincerity is Paradise.”*** 


i. History of Hajj and ‘Umrah 

The history of the rituals of hajj and ‘umrah begins with the declaration of 
Abraham (sws) referred to earlier at various places in this section on hajj and 
‘umrah. Never did these rituals cease to be offered thereafter. Before the advent 
of the Prophet Muhammad (sws) also, the people of Arabia would come to offer 
them in multitudes and after his advent too, this process has continued. At one 
place, the Qur’an, while referring to this aspect has said: 


(av:%) Soo ¢ Uae oe al a ld Je al, 
And pilgrimage to the House has always remained a duty to God for all who 
have the capacity to make the journey. (3:97) 


No doubt, the Arabs had introduced certain innovations in these rituals; 
however, it is evident from historical narratives that certain people among them 
were fully aware of these innovations and would offer hajj according to the way 
prescribed by Abraham (sws). It is narrated about the Prophet (sws) that before 
he was assigned prophethood, he was spotted in ‘Arafat by Jubayr ibn Mut‘im. 
He was surprised on this because the people of Quraysh would not go beyond 
Muzdalifah while the Prophet (sws) had come as far as ‘Arafat. He says: 


Cas a LRN oles ale al) ue “el Cals ae re ale! Gade ia Ke ell 
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I lost my camel. On the day of ‘Arafah, while trying to locate it I went up to 
the field of ‘Arafat and found that Muhammad (sws) was standing there.* I 


said to myself: “By God! He belongs to the Quraysh; then what he is doing 
here?’ 


It is evident from the above discussion that when the Qur’an directed its 
addressees to offer hajj, it was not an un-introduced directive for them. They 
were fully aware of its importance in religion and were also aware of its rites and 
rituals. They would vigilantly offer it each year. Consequently, the Qur’an only 
corrected these innovations and deviations and revived hajj in its true Abrahamic 
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form and shape. This revival thus constitutes the last chapter of the history of this 
ritual — written down by none other than the Prophet Muhammad (sws). From 
then onwards, all these rites and rituals of hajj are being transmitted generation 
after generation through the consensus and practical perpetuation of the Muslim 
ummah. No addition or alteration has been made in them. The reformations 
introduced by the Qur’an at that time and which are eternally preserved in it now 
are outlined below: 

1. Being the custodians of the Baytullah, the Quraysh thought that they had the 
right to allow whoever they wanted to offer hajj and ‘umrah and likewise the 
authority to stop anyone from doing so. The Qur’an has not accepted this right of 
theirs and has clarified that no tribe or family holds any monopolistic rights in 
this regard. No one has the right to stop any person who comes to the House of 
God for His worship and for hajj and ‘umrah whether he belongs to the Quraysh 
or to some other tribe, whether he belongs to the east or west and whether he is 
an Arab or a non-Arab. All have equal right to offer these rituals and no 
discrimination shall be made between a native and a non-native. The Quraysh 
should not consider themselves to be the owners and rulers of this House; they 
should offer their services for it and act as its custodians. It is their obligation that 
like Ishmael (sws), they too should make it a centre of worship for all the world 
and invite all people to come to it to reap its blessings: 


ASAI) el pe tl! oles sl ol pall tonal AUN Jeo Ce Ogbrars 19 aS cell of 
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[On the other hand] those who disbelieved and are now preventing others 
from the path of God and from the Sacred Mosque which We regarded for 
mankind, natives and strangers alike [are indeed committing grave 
oppression], and [the matter of this Mosque is such that] those who seek to 


practice something non-religious, some polytheism within it, We shall make 
them taste a grievous penalty. (22:25) 


2. The filth of polytheism had been inducted in this foremost centre of 
monotheism. The Qur’an has warned that when Abraham (sws) and Ishmael 
(sws) were blessed with its custodianship and were asked to settle their progeny 
in this area, the first directive that the Almighty gave them was to keep it 
cleansed from such filth. This was an indication that the Quraysh too should 
follow suit, otherwise this great trust shall be confiscated from them and handed 
over to the rightful: 


2 
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CHT HS! 
And recall when We made for Abraham the site of the scared mosque as an 
abode [with the guidance]: “Worship none besides Me. Keep clean My 
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House for those who walk around it, and those who stand upright or kneel in 
worship.” (22:26) 


3. The month of Rajab has always been reserved for ‘umrah while the months of 
Dhii al-Qa‘dah, Dht al-Hajj and Muharram have always remained specific for hajj. 
For the purpose of war, bloodshed and revenge, the Idolaters of Arabia would 
declare any of these forbidden months as allowable and any of them would be 
continued to be regarded as forbidden. Similarly, in order to bring the lunar 
calendar in accordance with the solar calendar they would add one month of 
kabisah so that hajj may fall in the same season. In parlance, this is called nasty’. 
The Qur’an has called it another addition in disbelief and has declared that it is 
absolutely baseless and should be done away with: 


Ue Bthe I ybiyS Ue 5 aly le Sad 1S Guill eg fal ASIN Sty ed Cl 

CFV E9) Se BSN BBN) ake YANG GIST og EI 25 AUN BSS A glass a) oS 
The annulment of sacred months is only an addition in disbelief which has 
been made a means to misguide the disbelievers. In one year, they regard one 
month as allowed [for bloodshed] and in another year they regard the same 
month as forbidden so that they may make up for the months which God has 
regarded as forbidden, thus making lawful what God has forbidden. Their 


evil deeds seem fair to them. [They are disbelievers] and God does not guide 
such disbelievers. (9:37) 


4. As per the Qur’an (6:138-150), in relation to their idols, the Quraysh had 
forbidden certain animals on themselves and they would not sacrifice them. 
Similarly, owing to worldly interests, they had to a great extent altered the 
traditions of Abraham (sws) regarding this House. The Almighty also warned 
them on this attitude and informed them that only those animals are forbidden 
which the Qur’an has referred to. Thus they should refrain from 0) (Je <\3| 
(imputing falsity to God) and revere all which has been declared sacred by the 
Almighty. Only such an attitude would ensure a safe future for them: 


ern oo ne Fey tame oe” ane om ae ee eee ae BHR oh DR Sed e.YAS 
we a GU Als BN Cbg a) ee I ee ge a Ole > Aha oy GUS 
AUL es cya a ST pte Ge aU cL yy SI Spb Lge OUGU Ce Ce I Leet 
Ys Bier tas Ae ~s e or of soe BAe ee. 207 2G ’ Be a ae 
lee cyt US Gee OWS eS eo ygh Sg) Feel) ath cll Ce TH LIS 
(VYHT YY) lil 6585 oe WB abl GER 

Be diligent in these things and [remember] he who reveres the sacred things 
of God, it is better for him in [the eyes of] God. And the cattle are made 
lawful to you, except for those which have been spelled out to you before. So 
abstain from the filth of idols; and abstain from this falsehood [you attribute 
to God] dedicating yourselves to God, and not associating others with Him. 
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And [remember] he who associates other deities with God is like a person 
who falls from heaven and then birds will snatch him away or the wind will 
carry him away and throw him at some far-off region. Adhere to these things 
and [remember that] he who reveres the symbols of God [should know that] 
this is from the piety of the hearts. (22:30-32) 


5. Benefiting from the services of animals reserved for sacrifice was generally 
considered as prohibited. Consequently, neither was the milk of animals reserved 
for sacrifice used for drinking nor were these animals used for carriage.*°' The 
Qur’an pointed out that holding such animals sacred does not require this 
attitude. Until the time of sacrifice, these animals can be used in every way 
beneficial to man: 


(TY EYY) Geel ach I) lees oo ones Joi ol} Sle Gs SI 
You can put these [animals] of [sacrifice] to your use until an appointed 
time. Then they are to reach this Ancient House. (22:33) 


6. Some Jews also lived in Arabia. Because of a weak tradition, they had 
prohibited the camel upon themselves.*” The Almighty clarified that this was 
plain conjecture. Hence the camel could be sacrificed without any reluctance. In 
fact, if the Arabs sacrifice it, it will earn them great reward because this animal is 
very dear to them: 


ey ISS Ne GEE aU) aly SSU Se GE AS UI pu 2 SS ths OL 
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And We have made the camels a part of God’s symbols. They are of much use 
to you. So pronounce over them the name of God while you draw them up in 
line. Then when they fall on their sides eat of their flesh and feed the 


uncomplaining beggar and the demanding suppliant. Thus have We subjected 
these [animals] to your service, so that you may be grateful. (22:36) 


7. It was believed that the Almighty is pleased with the flesh and blood of a 
sacrificed animal. The Qur’an has warned that this is mere foolishness. The 
Almighty is not pleased with the flesh and blood of these animals; rather, He is 
pleased with the piety which is engendered in those who offer such sacrifices: 


de WEES Whe Us 6 IE SS we G BAS oe J 
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(PY YY) Gydeell 2 Se G 
The flesh and blood of these [sacrifices of yours] does not reach God; it is your 
piety that reaches Him. Thus has He subjected them to your service so that you 


may give glory to God for guiding you. [This is the way of those who are the 
righteous] and [O Prophet!] Give glad tidings to these righteous. (22:37) 


8. The Marwah Hill is the place where Ishmael (sws) was prostrated for 
sacrifice. Since the Jews were not ready to accept this, they would keep creating 
various doubts about the tawdf of the Safa and Marwah. The Qur’an has 
admonished them on concealing this fact and unequivocally stated that these hills 
are from among the sha‘dair (symbols) of God and circumambulating them is a 
virtue and no Muslim should feel any hesitation in doing so: 
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Safa and Marwah are indeed God’s symbols. So it shall be no offence for 
those who come for hajj or ‘umrah of this Sacred House to walk around 
them. [In fact, this a virtuous deed] and He who does a virtue of his own will 
God will accept it and is fully aware of it. Those who conceal the clear 
proofs and the guidance We have revealed [in this matter] even though We 
had openly proclaimed them for these people in our Book, it is they who 
shall be cursed by God and cursed by those who curse. (2:158-159) 


9. After returning from hajj and while being in the state of ihram, the Arabs 
would not enter their houses from the front; they would enter them from the 
rear.’ The reason for this queer act probably was the superstition that one 
should not enter from the doors from which one exited with the burden of sins; 
after being cleansed of these sins, this would be against piety. The Qur’an 
regarded this to be a foolish act and asserted that this is not a virtuous deed; 
hence, it must be put to an end: 
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This is certainly no virtue that you enter your dwellings from the rear [while 
returning from hajj and being in a state of ihram]. In fact, virtue is that of a 
man who adopts piety. And enter your dwellings by their doors and keep 
fearing God so that you may attain salvation. (2:189) 
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10. In the days of jahiliyyah, the ritual of hajj had assumed the form of a semi- 
religious entertainment. Consequently, people would take all sorts of assets and 
provisions to offer it but would give little importance to the fact that the real 
provision which one needs in this journey is the provision of piety. Little would 
they care that in this journey they should not indulge in lustful activity and not 
show disobedience and not engage in any altercation. These acts are against the 
very spirit of this great ritual. The Almighty has directed their attention to these 
aspects and emphasized that in this journey one’s greatest provision is piety: 
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The months of the hajj are specific. So anyone who intends to offer ‘it [by 
wearing the ihram] should not indulge in lustful activities and refrain from 
being disobedient to the Almighty and abstain from altercation. And 
[remember that] whatever good you do, the Almighty is aware of it. And [in 
the journey of hajj] take along with you the provision [of piety] because the 
best provision is piety. And O men of intellect! Keep fearing Me. (2:197) 


11. Owing to this apathy about hajj, people instead of worshipping and 
remembering Allah and celebrating His glory and exaltedness would indulge in 
business, trade and similar activities. The Qur’an has clarified that there is no 
harm if a person engages in business during this ritual but in reality the sites of 
hajj are not meant for such activities. These great manifestations of knowledge 
and comprehension should remain specific to the remembrance of God: 


pe ne DG cite 2h tal of Sea Ler of te ie 
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[In this journey of hajj], it shall be no offence for you to seek the bounty of 
your Lord [but remember that Muzdalifah is no place of amusement and 
trading;] so when you come from ‘Arafat remember God near the sacred 


monument [mash ‘ar al-haram] and remember Him in the way He has guided 
you. And before this, you were undoubtedly in error. (2:198) 


12. It had become the prerogative of the Quraysh to not go beyond Muzdalifah. 
They reckoned that they were the custodians and keepers of the Baytullah; so it 
was not appropriate for them to cross the limits of the Haram.*“ The Almighty 
did not accept this privilege they granted to themselves and directed them to go 
to ‘Arafat the way others do: 


zai 
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Then [O People of the Quraysh! this is also essential that] you return from 


the place from where the other people return and seek the forgiveness of 
God. God is indeed Forgiving and Ever-Merciful. (2:199) 


13. The days at Mina too were spent in eulogistic recitals, story-telling and in 
indulging in proving the superiority of one another.*® Not only this, some people 
would go as far as to view as great a ritual as hajj on the basis of their worldly 
benefits. On this occasion also, if they invoked God, they would ask for worldly 
benefits. The Qur’an has admonished them on such behaviour and asserted that 
such people will have no share in the Hereafter: 
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After this when you have fulfilled the rites of hajj, remember God as you 
remember your forefathers; in fact even more. [This is the time of asking 
from God] but there are some who [at this instance also] say: “Lord, give us 
in this world,” and [then the result of this is that] these shall have no share in 
the world to come. But there are others who say: “Lord, give us what is good 
both in this world and in the world to come, and save us from the torment of 


the Fire.” It is these who will receive a share of what they earned and swift is 
God in taking account. (2:200-202) 


14. The worst of these innovations was nude circumambulation of the Ka‘bah. 
There was a plank of wood placed in the Ka‘bah where people would place their 
clothes after undressing. Then it was only the graciousness of the Quraysh which 
would cover their bodies: their men would lend clothes to men and their women 
to women. However, those who were deprived of this generosity would 
circumambulate in the nude and would consider it to be an act of virtue.*” The 
Qur’an prohibited this practice and stressed that at all places of worship a person 
must conceal his private parts and be properly dressed: 


(TV EV) danas JS tee SE Igld B5T dU 
Children of Adam! Adorn yourself with your clothes at all occasions of 
attending your mosques. (7:31) 


ii. Objective of Hajj and ‘Umrah 
The objective of hajj and ‘umrah is the same as their essence and reality viz. 
acknowledgement of the blessings of the Almighty, affirmation of His tawhid and 
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a reminder of the fact that after embracing Islam we have devoted and dedicated 
ourselves to Him. It is these things whose comprehension and cognizance are 
called the benefits (mandfi‘) of the places of hajj. Consequently, the words of the 
verse quoted at the beginning are oe ails | sig¢s3 (so that they are able to reach 
places of benefit). This objective is very nicely depicted in the utterances which 
have been specified for this ritual. It is evident that these expressions have been 
selected so that this objective is highlighted and fully implanted in the minds. 
Hence after wearing the iram, these words flow from every person’s mouth: 
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I am in your presence; O Lord I am in Your presence; I am in Your presence; 
no one is Your partner; I am in Your presence. Gratitude is for You and all 
blessings are Yours and sovereignty is for You only and no one is Your 
partner. 


iii. Days of Hajj and ‘Umrah 

No time has been fixed for ‘umrah. It can be offered throughout the year 
whenever people want. However, the days of hajj have been fixed from 8" to 13" 
Dhi al-Hajj and it can be offered in these days only. Since people have to reach the 
city of Makkah from all over the world, so in order to safeguard this journey the 
Almighty prohibited war in four months. These months are Rajab, Dht al-Qa‘dah, 
Dh al-Hajj and Muharram. Among these months, Rajab is fixed for ‘umrah and 
the other three are reserved for hajj. These months have always remained sacred 
and there was never any doubt about their sanctity. The Almighty says: 
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God ordained the months twelve in number when He created the heavens and 


the earth. Of these, four are sacred. This is the true faith. Therefore do not sin 
against yourselves in them [by violating their sanctity]. (9:36) 


iv. Sites of Hajj and ‘Umrah 

The sites of hajj and ‘umrah are called the sha‘air of Allah. The Qur’anic 
words are: (\ °A:Y) al pleE oy all kali oy (indeed the Safa and the Marwah are 
the sha‘dir of Allah, (2:158)). This word is the plural of sha ‘irah, which means 
“a symbol’. In religious parlance, they connote certain manifestations which 
have been fixed by Allah and His Prophet (sws) to ingrain the comprehension of 
certain realities in our minds. The Almighty says (The Qur’an, 22:32) that if 
these sha ‘dir are revered, then this is an act of piety of the hearts. 

Following is an introduction to these sites: 


(1) Mawaqit 
Certain places have been appointed before the limits of Haram begin which can 
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only be crossed in a state of ihram by those who want to offer hajj and ‘umrah. 
Whether at these places or near them, it is essential that iuram be worn. In religious 
terminology, they are called migdat and are five in number. For those coming from 
Madinah, the migat is Dhu al-Hulayfah, for those coming from Yemen, it is 
Yalamlam, for those coming from Syria and Egypt, it is Juhfah, for those coming 
from Najd, it is Qarn and for those arriving from the East, it is Dhatu ‘Irq. 


(2) Bayt al-Haram 

This is the same place of worship which the Qur’4n (22:25-9) calls <2), roo 
Ges! and el 4 ‘ull, Since its building is in the form of a cube it is also called 
Ka‘bah. It is located in the city of Makkah in Arabia. The Qur’an (3:96) has also 
called it by the name Bakkah which means “an inhabited place’. It is situated 
about 277 meters above sea level and is surrounded by mountains from all four 
sides. Before the arrival of Abraham (sws), Makkah was uninhabited. An ancient 
tribe of Arabia called Jurhum ruled this area and lived in the whereabouts of 
Makkah. Ishmael (sws) was married to a lady Bint Mudad of this tribe.**’ After 
the death of his son Nabat, the rule of this city came in the hands of this tribe and 
they subsequently ruled for several centuries. After that Bani’ Khuza‘ah and 
Banu Bakr ruled this city. Almost a century before the advent of Prophet 
Muhammad (sws) when Hulayl ibn Habashiyyah, chief of the Khuza‘ah tribe 
died Qussayi ibn Kilab annexed it and once again the Ishmaelites became the 
rulers of this city.** 

When Abraham (sws) arrived at this place almost four thousand years ago at 
the behest of the Almighty the Bayt al-Haram because of floods and with the 
passage of time had been razed to the ground and there was no indication of it. 
Through divine inspiration, he discovered its original foundations and with the 
help of his son Ishmael (sws) constructed a roofless building.*” This construction 
too could not remain intact with time and was destroyed. After that, first the 
‘Imaligah and then the tribe of Jurhum constructed it.*’’ When because of certain 
calamities the construction done by the tribe of Jurham was also demolished, the 
Quryash tried to reconstruct it but because of a lack of financial resources, it 
could not be constructed on its original Abrahamic foundations. This incident 
took place five years before Muhammad (sws) was assigned prophethood. 
Consequently, he also participated in its construction. In fact, according to 
historians, the dispute of the re-placement of the hajar-i aswad was resolved by 
an excellent plan he had presented.*”! 

It has been narrated that once the Prophet (sws) expressed his wish before 
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A’ishah (rta) that had it not been for the assurance and comfort of the Quraysh, 
he would have had the Hatim*’” included in the structure thus instituting the 
Baytullah on its original Abrahamic foundations.*” To honour this wish of the 
Prophet (sws), ‘Abdullah ibn al-Zubayr during his rule demolished the structure 
constructed by the Quraysh and had it re-constructed. The structure was once 
again destroyed by stones hurled by al-Hajjaj’s catapults when he attacked 
“Abdullah ibn al-Zubayr. After his martyrdom, at the behest of ‘Abd al-Malik ibn 
Marwan, al-Hajjaj had the structure razed down and once again rebuilt on the 
foundations set by the Quraysh.*” The structure is now intact ever since that 
event. 

The hajar-i aswad is placed at one corner of this building. After it, the northern 
corner of the building is called the rukn-i ‘iraqi, the western corner is called the 
rukn-i shami and the southern corner is called the rukn-i yamdni. The door of the 
Baytullah is about two meters above the ground. The wall between this door and 
the hajar-i aswad is called the multazim. This is like the doorstep of this divine 
shrine embracing which the devotees invoke and beseech the Almighty. The 
building is covered by a black cloth which is changed every year. There is a 
white stone in the courtyard of the building. It is said that Abraham (sws) stood 
on this very stone when he raised its foundations.*” Near this white stone is a 
natural fountain which is called zamzam. Those who come for the pilgrimage of 
this house, quench their thirst from it. 

The precincts of the Baytullah extend for several kilometres on all four sides and 
have always been known. All this area is called the Haram. It is forbidden to harm 
any human being, animal and even self-springing vegetation in this area. The 
Qur’dnic words (1V:14) «(oA SYA) GT GS and (\Ye 2) IG wu refer to 
this very status of this sacred area. The Prophet (sws) is reported to have said: 


2 
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This is the city which has been declared sacred by the Almighty ever since 
He created the heavens and the earth. It is sacred till the Day of Judgement 
because of this sanctity declared by God. No one before me was ever given 
the permission to wage war in it. For me too, this prohibition was lifted for a 
part of day. Hence, it is sacred till the Day of Judgement because of this 
sanctity declared by God; neither will its thorny trees be cut nor its prey be 
chased for hunting nor will any thing found in it be picked except if it is 
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picked by someone in order to have it delivered to its owner and nor will its 
grass be cut.’”° 


(3) Safa and Marwah 

These are two hills located very near the Baytullah. It is on Marwah that the 
incident of Ishmael’s sacrifice took place. Imam Hamid al-Din al-Farahi has fully 
unfolded this reality in his book, al-Ra’y al-sahith ft man huwa al-dhabih (The 
Correct Opinion regarding who was Sacrificed).*"’ As such, this is the real place 
of slaughter which has been extended to Mina for the convenience of the 
pilgrims. In the tawaf of this place of slaughter, each round begins with Safa and 
ends on Marwah. In religious parlance, this is called sa‘. 


(4) Mina 

This is a vast field between two hills and is situated about five kilometres from 
Makkah. The pilgrims stay here after they return from Makkah on the eighth of 
Dhit al-Hajj and from “Arafat on the tenth of Dht al-Hajj. During their stay here, 
they complete the remaining rites of hajj. 


(5) ‘Arafat 

This is also a vast field located about ten kilometres from Mina. It is here that the 
imam of the Muslims delivers a sermon and then till sunset the pilgrims stand 
ceremoniously (waqiif). 


(6) Muzdalifah 

On way to Mina, this is a second field where the pilgrims spend the night on 
their way back from ‘Arafat. This is situated almost half way between Mina and 
‘Arafat. The limits of the Haram start from here. For this very reason it is also 
called ai! i (Mash‘ar al-Haram). In the Qur’an (2:198) also, it is mentioned 
by this name. 


(7) Jamarat 

These are three columns situated in the middle of Mina. The largest of these is 
called Jamrah ‘Agqabah or Jamrah al-Ukhra. The second and third are called 
Jamrah al-Ula and Jamrah al-Wusta respectively. After the pilgrims return from 
“Arafat, they hurl stones at these columns. 


v. Methodology of Hajj and ‘Umrah 
The methodology which has been prescribed by the shari‘ah for hajj and 
‘umrah is as follows. 


(1) ‘Umrah 
First the ihram should be put on with the intention of doing ‘umrah: Those 
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coming from outside Makkah should put on the ihram from their respective 
migat;, locals whether they are Makkans or are temporarily staying in Makkah 
should put it on from some nearby place located outside the limits of the Haram. 
And those who live outside the limits of Haram but are located within the miqat 
their miqat is their place of residence. They can put the ihram from their homes 
and begin reciting the talbiyah. 

The recital of the talbiyah should continue till a pilgrim reaches the Baytullah. 

Once he arrives there, he should offer the tawaf of the Baytullah. 

Then the sa‘ should be offered. 

If the animals of hadi accompany a pilgrim, they should then be sacrificed. 

After sacrifice, men should shave their heads or have a haircut and women 
should cut a small tuft from the end of their hair and then take off their ihram. 

The ihram is a religious term. It signifies that pilgrims will not indulge in lewd 
talk; they will not use any adornments, for example perfume; they will not pare 
their nails nor shave or cut any body hair; they will not even remove any dirt or 
filth from them so much so they will not even kill any lice of their body; they will 
not hunt preys nor wear stitched cloth; they will expose their heads, faces and the 
upper part of their feet; they will wear one sheet as loin cloth and enfold another 
around themselves. 

Women, however, can even wear stitched clothes and cover their heads and 
feet. They are only required to expose their hands and faces. 

The talbiyah implies the constant recital of these words: 


CU GL 2 U GUN 4 GU ad 4 A oJ OI GU os UO hd 


It begins right after putting on the ihram and continues till a pilgrim reaches the 
Baytullah. This is the only recital which the Almighty has prescribed for hajj and 
‘umrah. 

The tawaf refers to the seven rounds which are made around the Baytullah in a 
state of cleanliness. Each of these rounds begins with the hajar-i aswad and ends 
with it and the istilam of the hajar-i aswad is done at the beginning of each 
round. It means kissing the hajar-i aswad or touching it with the hands and then 
kissing the hands. If the place is crowded, a pilgrim can just raise his hands in its 
direction or even point a stick or something similar towards it. 

The sa‘ refers to the tawaf of the Safa and Marwah. This also consists of seven 
rounds which begin with Safa. A complete round extends from Safa to Marwah. 
The last round ends on Marwah. 

Like animal sacrifice, the sa‘t between the Safa and Marwah is optional. It is 
not an essential part of the ‘wmrah. The Almighty says: 


ony Cog bs of dle 21 8 a of CS Bb abi sl yl, Wa oy 
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The Safa and Marwah are indeed two of God’s symbols. So it shall be no 
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offence for those who come for hajj or ‘umrah of this Sacred House to walk 
around them; [in fact, this is a virtuous deed], and he who does a virtue of his 
own will God will accept it and is fully aware of it. (2:158) 


The hadi refers to the animals which have been specifically reserved to be 
sacrificed in the Haram. In order to make them distinct from other animals, their 
bodies are marked and collars are tied around their necks. For this very reason, the 
Qur’an (5:2; 5:97) uses the word -sUs) (al-gala’id) for them. 


(2) Hajj 

Like the ‘umrah, the hajj too begins with the ihram. Consequently, the first 
thing that a pilgrim must do is to put on the ihram with the intention of offering 
hajj. Those coming from outside Makkah should put on the ihram from their 
respective migqdt; locals whether they are Makkans or are temporarily staying in 
Makkah or live outside the limits of the Haram but are located within the migat 
should put it on at their place of residence. This is their migat. They can put on 
the ihram from their homes and begin reciting the talbiyah. 

Pilgrims should go to Mina on the eighth of Dhi al-Hajj and reside there. 

They should go to ‘Arafat on the ninth of Dht al-Hajj. At ‘Arafat, the imam 
will deliver the sermon before the zuhr prayer and the prayers of zuhr and ‘asr 
shall be offered by combining and shortening them. 

After the prayer, pilgrims should celebrate the glory of their Lord and express 
their gratitude to Him, express His exaltedness and oneness and invoke and 
beseech Him as much as they can. 

They should set off for Muzdalifah after sunset. 

After arriving at Muzdalifah, the pilgrims should offer the prayers of maghrib 
and ‘isha by combining and shortening them. 

The night must be spent on the field of Muzdalifah. 

After the fajr prayer, the pilgrims for some time should celebrate the glory of 
their Lord and express their gratitude to Him, express His exaltedness and 
oneness and invoke and beseech Him — just as they did at ‘Arafat. 

Then they should leave for Mina and once they reach the Jamrah ‘Aqabah, they 
should stop reciting the talbiyah and pelt this Jamrah with seven stones. 

If the pilgrims have brought forth the hadi or if it has become incumbent upon 
them to sacrifice animals which have been devoted or which are a means of 
atonement, then these should be sacrificed. 

After sacrifice, men should shave their heads or have a haircut and women 
should cut a small tuft from the end of their hair and then take off their ihram. 

After that the pilgrims should set off for the Baytullah and offer the tawaf. 

With this, all restrictions which the ihrdm entails shall be lifted. After that, if a 
pilgrim wants, he can offer the sa‘ of the Safa and the Marwah — though this is 
optional. 

Then they should go back to Mina and stay there for two or three days and then 
everyday pelt first the first Jamrah, then the middle one and then the last one with 
seven stones each. 
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Ever since the times of Abraham (sws), these are the rites (mandsik) of hajj and 
‘umrah. The Qur’an has made no change in them; it has only explained certain 
issues which arose — issues about which there was no clear directive given 
previously. 

These issues are six in number: 

The first of them is that showing reverence to whatever has been declared 
sacred by the Almighty regarding hajj and ‘umrah is a requirement of faith. This 
should be expressed and followed at all costs. If some other group violates this 
sanctity, Muslims too have the right to retaliate on equal footings. The reason is 
that keeping intact the sanctities ordained by the Almighty is a two way practice. 
One member of the pact cannot just maintain it on its own. The Almighty says: 


CAI fea alle gh SIE CAS 1b Tels QUANG Sl ZL Arai Se 

V9 EY) Catal ae AU Of 1 paler aU | gaily (SCL 
A sacred month for a sacred month; [similarly] other sacred things too are 
subject to retaliation. So if anyone transgresses against you, you should also 


pay back in equal coins. Have fear of Allah and keep in mind that Allah is with 
those who remain within the bounds [stipulated by religion]. (2:194) 


While explaining this verse, Imam Amin Ahsan Islahi, writes: 


... this verse implies that fighting in the forbidden months or fighting within 
the boundaries of the Haram is a big sin. However, if the disbelievers 
disregard their sanctity, Muslims on account of gisds also have the right to 
strip them of the protection that these sacred entities afford them. The life of 
every person carries great sanctity in the eyes of the shari‘ah. However, 
when a person violates this sanctity and kills someone, then he himself will 
be deprived of the right of sanctity of his own life to avenge his own deed. 
Similarly, the sanctity of the forbidden months and of the Haram itself shall 
be upheld in all circumstances on the condition that the disbelievers also 
uphold it and do not oppress and tyrannize people during this time. However, 
if they unsheathe their swords in the forbidden months and in the sacred land 
of Makkah, then on account of gisas they themselves deserve to be divested 
of the protection these months and this land hold for them. The verse goes on 
to say that just as the taking of gisads for the forbidden months is necessary, 
the gisds of other sacred entities must also be taken. In other words, if the 
disbelievers deprive Muslims of the right of protection that certain sacred 
things hold for them, Muslims too have the right as a result of gisads to pay 
them back in equal coins or measure.*” 


Secondly, in spite of the permission for war, Muslims cannot take any 
initiative in violating the sanctities. These are the sanctities ordained by God 
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and taking the initiative in violating them is a grave sin. In no circumstances 
should this happen. An attack on the Sacred House is an attack on the House 
of God; harming the animals which are marked for sacrifice to God and the 
people who have travelled to seek the bounty and pleasure of their Lord is 
like going after God. Hence, even animosity towards a nation should not lead 
Muslims to violate the limits in this regard. It should remain clear to them 
that the Almighty is stern in retribution for those who break promises and 
covenants — promises which He had made with people as a favour and as a 
means to grant them dominance: 


CAT YG WB YG GA YG BAN SEMI YG lh GRE ULF Y LET GU) tat & 
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Believers! Do not violate the symbols of God, or the sacred months, or the 
animals of hadi or [specifically those among them] who are marked with 
collars of vow or those who have set out for this House to seek God’s grace 
and pleasure ... And if some people had stopped you from coming to the 
Sacred House, your animosity against them should not incite you so much that 
you cross the limits of the Almighty. [No, you must abide by these limits] and 


help one another in what is virtuous and pious and not in what is sinful and 
oppressive. And have fear of God because God is stern in retribution. (5:2) 
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God has made the Ka‘bah, the Sacred House, a centre for the people and the 
sacred months, and the sacrificial animals and [especially those among] the 
animals which [as symbols] are adorned with collars of vow. This is because 
you may know God has knowledge of all that is in the heavens and the earth 
and God is aware of everything. Beware that God is stern in retribution, and 
that God is Forgiving and Merciful. (5:97-98) 


The third issue is that the prohibition of hunting while a pilgrim is wearing the 
ihram is only for animals of the land. Hunting sea animals or eating sea animal 
which have been hunted by others is allowed. This lenience is because if 
provisions become scarce in land travel they can be obtained by one way or 
another but in sea travel there is no option but to hunt animals. However, this 
permission does not mean that people wrongfully benefit from it. The prey 
hunted on land is prohibited in all circumstances. So if a person deliberately 
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commits such a sin, then he must atone for it. 

There are three ways for this atonement: 

A similar household quadruped animal to that which has been hunted should be 
sent to the Baytullah for sacrifice. 

If this is not possible, then the price of such an animal should be calculated and 
the amount spent to feed the poor. 

If even this is not possible, then a person should fast; the number of these fasts 
should be equivalent to the number of poor a person has become liable to feed. 

As far as the decision is concerned regarding the type of animal to be sacrificed 
in return, or if this is not possible, then determining of the price of such an animal 
or the number of poor which should be fed or the number of fasts which should 
be kept, it shall be made by two trustworthy Muslims so that no chance remains 
for the sinner to succumb to a wrong judgement: 
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Believers! God will definitely try you through the prey which you can catch 
with your hands or with your spears in order to see who fear Him without 
observing Him. Then he who transgresses even after this warning shall be 
sternly punished. Believers! Do not hunt while wearing the ihram and 
anyone of you who deliberately does so, then he should sacrifice a similar 
animal in return to the one he had killed. This decision shall be made by two 
just men among you and this offering shall be sent to the Baytullah or he 
shall, in expiation, either feed the poor or fast a similar number so that he 
may taste the evil consequences of his deed. God has forgiven what has been 
done in the past but if anyone relapses into wrongdoing God will avenge 
Himself on him. [This is the decision of God] and God is Mighty and capable 
of revenge. Lawful for you is the prey you catch from the sea and the 
sustenance it provides; a wholesome food, for you and for the seafarer. But 
you are forbidden the prey hunted on land as long as you are wearing the 
ihram. [Keep abiding by this directive] and have fear of God, before whom 
you shall all be assembled. (5:94-96) 


The fourth issue is that if the pilgrims are not able to reach the Sacred House 
and are stranded somewhere, then they can sacrifice a camel, cow or a goat and 
after shaving their heads, they can take off their ihram. This will complete their 
hajj and ‘umrah. On the occasion of the truce of Hudaybiyah, this is precisely 
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what the Prophet (sws) did.*” However, this much should remain clear that 
whether the sacrifice is offered at such places or in Makkah or Mina, shaving the 
head is not permissible before it. The only exception to this is if a person is sick 
or he has some ailment in his head and he is forced to shave his head before 
animal sacrifice. The Qur’an has allowed the pilgrims to do so in such 
circumstances but they should atone for this in the form of keeping fasts, or 
spending in the way of God or sacrificing an animal(s). The amounts of these 
acts of atonement are left to their own discretion. It is narrated that when the 
Prophet (sws) was asked about these amounts, he replied: “it would suffice if 
either a person fasts for three days, or feeds six poor people or sacrifices a 
goat.”**° 
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And [if the way to] hajj and ‘umrah [is opened to you, offer them with all their 
rites] for God only. But if you are stranded on the way, sacrifice whatever 
offering is available to you and do not shave your heads until the offerings 
have reached their destination. But if any of you is ill or suffers from an 
ailment of the head, he must atone for this either by fasting or by spending in 
the way of God or by offering a sacrifice. (2:196) 


The fifth issue is that if those who have come from outside want to combine 
the hajj with the ‘umrah in one journey, they can do so. The way to do this is that 
they should first take off the ihram after offering the ‘umrah. Then they should 
again put it on the eighth of Dhu al-Hajj and then offer hajj. This is a mere 
concession which the Almighty has provided the pilgrims to save themselves of 
the bother of two journeys. Thus they will atone for benefiting from this lenience. 
There are two ways for this: 

They should offer the sacrifice of whatever animal is available to them from a 
camel, cow or goat. 

If this is not possible, then they should fast for ten days: three during their hajj 
stay and seven when they return. 

It is evident from the above explanation that what is pleasing in the sight of 
God is that one should make separate journeys for hajj and ‘umrah. Thus the 
Qur’an has clarified that this lenience is not for those whose houses are near the 
Sacred Mosque: 
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Then in peacetime anyone among you who benefits from the ‘umrah till the 
time of Hajj arrives, he should sacrifice any animal that is available; and if it 
is not available, he should fast for three days during the Hajj and seven when 
he has returned. These are ten days in all. This [concession of combining hajj 
with ‘umrah in a single journey] is only for those whose houses are not 
located near the Sacred Mosque. [Follow this directive] and have fear of God 
and know well that God is stern in retribution. (2:196) 


It should remain clear that those who want to avail this concession are not 
required to bring the hadi animals along with them; they can buy them from there 
on the day of sacrifice. The reason for this is that these animals shall be sacrificed 
on the 10" of Dhii al-Hajj and as is evident from the above discussion they cannot 
shave their heads unless this sacrifice takes place; as a natural consequence of this 
they would not be able to take off their iuram. At the occasion of the last hajj, the 
Prophet (sws) faced this very situation. Consequently, he is reported to have said: 


1G (th as Of UY, Ctaah iG Soe Ge Ah Ghd 5! 


Had what has now become evident to me become evident earlier, I would not 
have brought the hadi animals along and if I had not brought them, I would 
have been able to take off my ihram.**' 


The sixth issue is that pilgrims can return from Mina on the 12" of Dhii al-Hajj 
and can also stay on till the 13". The Almighty has said that both cases will incur 
no sin. The reason for this is that the extent of stay does not hold real significance; 
what does hold real significance is whether the time of stay however much it be 
was spent in the remembrance of God or not: 


oro 
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And remember God in these few appointed days [at Mina]. He who is in 
haste and departs on the second day incurs no sin, nor does he who stays on 


longer. [Yes, but] for those who truly fear God and have fear of God, and be 
aware that [one day] you shall all be gathered before Him. (2:203) 


vi. Guidance provided by the Prophet (sws) 

The previous discussion covers the directives of hajj and ‘umrah. However, the 
guidance we receive from the practices of the Prophet (sws) in this regard is as 
follows: 
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(1) Thram 

When putting on the ihram, the Prophet (sws) would sprinkle some perfume on 
himself. ‘A’ishah (rta) narrates that she sprinkled the perfume of musk on him 
before he put on the ihram and also on the 10" of Dhi al-Hajj after he took off 
the ihram when he departed to Makkah to offer the tawaf. She is reported to have 
said: “Even today, I see the glow [of the powder] of the fragrance where his hair 
parted.”** 

While wearing the ihram, the Prophet (sws) had scarification done, had his hair 
set and also washed his head.*** He also allowed people to tear their socks from 
below the ankles and use them as shoes in case they did not have shoes to wear 
and also allowed them to wear shalwar or pajamah in case they did not have 
unstitched cloth.*™* 

He did not approve of a person getting married or a person having someone get 
married or finalizing a marriage while wearing the ihram.** 

If a person dies in the state of ihram, the Prophet (sws) has directed people to 
bury him in this state and has stopped people from sprinkling perfume on him or 
covering his head or face while burying him. He informed us that Allah will raise 
such a person on the Day of Judgement while that person is reciting the talbiyah.**° 

He similarly explained that no doubt hunting animals is forbidden in the state 
of ihram; however, such a person can eat the animal which has been killed by 
someone who is not wearing the ihram on the condition that he did not suggest or 
indicate to him to hunt down the prey.**’ He also explained that this prohibition 
of hunting animals does not relate to harmful and dangerous animals. Such 
animals can be killed in the state of ihram without any hesitation.*** 


(2) Talbiyah 

Regarding the talbiyah, the Prophet (sws) is reported to have said: “When a 
Muslim utters the words: ow eS, then the trees and stones to the right and left of 
him till the end of the earth also say these words.’**’ Consequently, he is reported to 
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have said: “Gabriel the trustworthy has directed me to say these words loudly.”*”° 


Ibn “Umar (rta) reports that when the Prophet (sws) would go out for hajj and 
‘umrah, he would pray two rak‘at at Dhu al-Hulayfah, then would get on a camel 
near the mosque; when the camel would stop, he would begin reciting the 
talbiyah.*”' 


(3) Tawaf 

There is only one tawaf of hajj which is called the tawaf-i ifadah; however, the 
Prophet (sws) has directed the pilgrims to offer another tawdf after offering hajj 
and ‘umrah before they return to their homes. Ibn “Abbas (rta) narrates that the 
Prophet (sws) is reported to have said that before departing the last thing everyone 
of you should do is this.°* Women, however, who are passing through their 
menstrual cycles have been exempted by him from this and have been permitted to 
depart from Makkah without offering it.*”’ 

Before beginning the fawaf, the Prophet (sws) did wudu. 

‘A’ishah (rta) narrates that during her menstrual cycle and the Prophet said: “In 
this state, you can offer all the rites of hajj except the tawaf.”*” 

Umm Salamah (rta) says: “I was ill; when the Prophet (sws) was told of this, 
he asked me to offer tawdf on a conveyance.”*”° 

Jabir ibn ‘Abdullah (rta) says that when the Prophet (sws) offered the first tawaf 
after reaching Makkah, he ran in the first three rounds while shaking his shoulders 
and in the four remaining rounds he walked the way he used to walk.*”’ Then he 
advanced towards the Maqam-i Ibrahim and offered two rak‘at while standing 
behind it; he then came back towards the hajar-i aswad and did the istilam and 
went off towards Safa from the door.*” 

Ibn ‘Abbas (rta) narrates that during this tawdaf, his right shoulder was 
uncovered and he had covered his left shoulder after inserting the [ihram] cloth 
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through his right armpit.*”” 

Some narratives also mention that he did the istilam of the rukn-i yamdani 
during the tawaf.*°° 

Similarly, among the blessings of the tawaf as recorded in certain narratives is 
that he who did tawaf and then also offered two rak‘at, it was as if he 
emancipated a slave in the way of God.*”' 


(4) Sat 
The manner in which the Prophet (sws) offered the saT was that once he was 
through with the fawaf, he went off towards Safa and climbed right to its top; then 
he faced the Qiblah and declared the oneness and sovereignty of Allah and declared: 
BUA, Wee ey, MH ads Saved, ty wad 


2 soe 


(W926 9B 6 plans) SR ISS oh 9, SE pad, Se AT SO 
There is no God but Allah; He is alone; no one is His partner; sovereignty is His 
and all praise and gratitude also is His and He has power on everything. There 
is no God but Allah; He is alone; He has fulfilled His promise and has helped 
His servant and alone has defeated all groups who have rejected [the truth].*° 


He repeated these words three times and in between, he also invoked the 
Almighty each time. Then he set off for Marwah and when his feet touched the 
slope, he started to run and as soon as he reached the incline, he reverted to his 
own gait. At Marwah, he repeated what he did at Safa, and in this manner 
completed seven rounds.*” 


(5) Wagqif at ‘Arafat 

The Prophet (sws) set off for “Arafat from Mina after sunrise on the 9" of Dhii al- 
Hajj. There a camp had been erected for him in the valley of Namrah. He resided in 
this camp till the sun started to decline (zuhr time). Then he came to the lower part 
of the valley and delivered a sermon to the people. Following this, he offered the 
zuhr and the ‘asr prayers with one adhan and two takbirs. He did not offer the 
optional prayer either before or after them. Then near the Jabal-i Rahmat he stood 
while facing the Qiblah invoking and beseeching the Almighty till sunset.“ Anas 
(rta) reports that on that day people kept reciting the talbiyah and also the takbirs 
but no objection was raised against these practices.*”° 
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‘A’ishah (rta) narrates from the Prophet (sws): “On the day of ‘Arafah, the 
Almighty is near His people; He expresses His pride about them and does not 
liberate His servants from Fire anymore than this day.“ 


(6) Stay at Muzdalifah 

At Muzdalifah also, the Prophet (sws) offered the maghrib and ‘isha prayers 
with one adhdn and two takbirs, the way he had offered the zuhr and the ‘asr 
prayers at “Arafat. Then he rested till dawn and did not offer any optional prayers. 
However, he offered the fajr prayer a little early. He then stood by the Mash‘ar al- 
Haram and kept invoking and beseeching the Almighty till the day fully dawned. 
Just before sunrise, he set off from there and reached Mina while briskly crossing 
the valley of Muhassar.*”” 


(7) Rami 

The Prophet (sws) did rami at mid-morning on the day of sacrifice and on the 
other days when the sun started to decline.*”* For this, he faced the Jamrah with the 
Sacred Mosque on His left and Mina on his right. Then he hurled seven pebbles 
and recited the takbir each time he threw a pebble. He also did wagqiif (the 
ceremonial stand) near the first two Jamrahs and after rami expressing his gratitude 
to Him, declaring His exaltedness and oneness and invoking and beseeching Him 
for long. However, he did not stand near the Jamrah-i ‘Aqabah.*” 

At this occasion and on the eighth of Dhii al-Hajj also when he came to 
Makkah from Mina, he shortened all his prayers as long as he stayed here.*"” 

When certain shepherds of the area asked permission to spend the night with 
their herds instead of spending it at Mina, the Prophet (sws) allowed them to do 
so and said: “After hurling pebbles on the day of sacrifice, you can hurl the 
pebbles of the two days on one day.”*"! 


(8) Animal Sacrifice 

He offered animal sacrifice in the usual way. However, a question arose that if 
the animals of hadi came near death during the way, then what should be done? It 
is narrated by Ibn ‘Abbas (rta) that when a person who had been sent by the 
Prophet (sws) with sacrificial camels inquired from the Prophet (sws), he 
answered: “Slaughter them and dip their hooves in blood and place them near the 
humps*” and then neither you nor your associates should eat their meat.’*'* 
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9. Halq 

On the occasion of the final hajj, the Prophet (sws) himself had his head 
shaved (halq) and some of the Companions (rta) also preferred it.*'* Ibn ‘Umar 
(rta) narrates that the Prophet (sws) prayed three times for those who had shaved 
their heads and once for those who had haircuts.*"° 

This practice of the Prophet (sws) is an indication that the reward of shaving 
the head is more than just having a haircut. 

There are certain other things that have been reported in certain narratives 
about hajj and ‘umrah: 

1. A lady raised her child towards the Prophet (sws) and said: “Can he also 
offer the Hajj?” The Prophet (sws) replied: “Yes, but the reward of this ajj shall 
go to you.”"!° 

2. A lady from the tribe of Kath‘am asked: “O Messenger of God! The hajj is 
obligatory upon my father but he is so old that he cannot even sit on an animal of 
conveyance; can I offer the hajj for him.” The Prophet (sws) replied: “Yes.’*"’ 

3. A lady from the tribe of Juhaynah inquired from the Prophet (sws): “My 
mother had vowed to offer the hajj; now she has died; can I offer it for her.” He 
replied: “You should certainly offer it; would you not have paid back a loan she 
had borrowed? This is a loan taken from God; so pay it back and the obligation to 
pay back the loan to God is more [than any other].””*"* F ; 

4. Once a person uttered these words before the Prophet (sws): «23 (5 J. 
The Prophet (sws) inquired: “Who is this Shubrumah? He said: “He is my 
brother.” The Prophet (sws) asked: “Have you offered your own hajj.” He said: 
“No.” The Prophet (sws) then remarked: “First do your own hajj and then do it 
on behalf of Shubrumah.”*!” 

5. On the occasion of the final hajj while the Prophet (sws) was at Mina, he 
stood to answer questions raised by the people, someone asked: “I did not know 
[the right sequence] so I have shaved my head before offering the sacrifice?” The 
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Prophet (sws) replied: “Not to worry; offer the sacrifice now.” Another person 
asked: “I did not know [the right sequence] and I have offered the sacrifice 
before doing the rami.” The Prophet (sws) remarked: “Do the rami now; not to 
worry.” In general whenever he was asked about what should be done if a rite 
had been offered before or after its appointed time, he said these same words: 
“Not to worry; do it now.”*”° 

6. The Prophet (sws) always warned people about the sanctity of Madinah that 
just as Abraham (sws) had classified Makkah as sacred, he had also classified 
Madinah as sacred. Therefore, no one should shed the blood of any person within 
the two limits of the city nor should he hunt animals nor pick up weapons for war 
nor shake off the leaves of a tree except if the intention is to feed animals.*”’ 

The Prophet (sws) is similarly reported to have said: “Any person who was 
guilty of any religious innovation in the city of Madinah or offered residence to 
those who are guilty of this, then the curse of God, his angels and all mankind be 
on him.”*” 

7. Regarding the space between his house and the sermon pulpit, he said that 
this is an orchard from among the orchards of Paradise and also said: “My pulpit 
is right at the place where my fountain will be on the Day of Judgement.”*”* 


5. Animal Sacrifice 


Ab aly 3) SGI AWS gl oe GBI Ge aU LS as toh, tS 

(PEYY) Cee as (AL! 
And for every community, We have ordained the ritual of sacrifice so that 
they may pronounce the name of God over the cattle which He has blessed 
them with because your God is one God; so surrender yourselves to Him. 
[But this will only be done by those whose hearts have bowed down before 


their God] and [O Prophet (sws)!] Give glad tidings [from the Almighty] to 
these who bow down. (22:34) 


In all the ancient religions of the world, the ritual of animal sacrifice has 
remained a great means of attaining the nearness of the Almighty. Its essence is the 
same as that of the zakah, but it is not to be regarded as analogous to wealth; it is 
essentially a vow of pledging one’s life and is fulfilled by the animal we sacrifice 





420. Al-Bukhart, Al-Jami‘ al-sahth, 280, (no. 1736, 1737); Muslim, Al-Jami‘ al-sahih, 
549, (no. 3157). 

421. Al-Bukhani, Al-Jami‘ al-sahth, 301, (no. 1867); Muslim, Al-Jami‘ al-sahih, 573, 
577, (nos. 3317, 3336). 

422. Al-Bukhani, Al-Jami‘ al-sahth, 301, (no. 1870); Muslim, Al-Jami‘ al-sahih, 575, 
(no. 3327). 

423. Al-Bukhani, Al-Jami‘ al-sahth, 190, (no. 1196); Muslim, Al-Jami‘ al-sahih, 582, 
(no. 3370). 


The Shart‘ah of Worship Rituals 376 
on behalf of our life. Seemingly, this is like presenting ourselves to death, but a 
little deliberation shows that this death is the door to real life. The Qur’an at one 
place says: (10% iY) Og etd VY oSy cll fb Sr Al aU fo 3 lea 2 1,87 V5 (and do 
not say that those slain in this cause of God are dead; [they are not dead; in fact] 
they are alive, but you are not aware of [the manner they live]. (2:154)) 

At one instance, the Qur’an by placing the prayer in comparison to life and the 
sacrifice in comparison to death has referred to this very aspect: just as the prayer is 
like life in the way of God, the sacrifice is like death in His way: 


CATE) Gaal G5 bb gts IR Sy 8 Uy [ 
Say: “My prayer and my sacrifice, my life and my death, are all for God, 
Lord of the Universe.” (6:162) 


When Abraham (sws) was directed to sacrifice a ram in place of his son and to 
commemorate this great sacrifice making it a living tradition for the coming 
generations, the Almighty said: (\+V :YV) ee ek 4303 (and We ransomed 
Ishmael for a great sacrifice, (37:107)). The implication of these words was that the 
vow made by Abraham (sws) had been accepted by the Almighty and now 
generation after generation, people would commemorate this great incident by 
sacrificing animals. 

Viewed thus, the sacrifice is the pinnacle of worship. When we make an animal 
stand or bow down* in the direction of the Baytullah and also direct our own 
face towards the House of God and present the sacrificed animal as an offering to 
God by saying:475 7/51 ait 4 ahi ms we are actually offering our own selves to God. 

This vow is the essence of Islam because the meaning of Islam is that one 
should surrender to God and submit his most prized possession — so much so, his 
own life — to Him. 

A little deliberation shows that the sacrifice is a portrayal of this essence. 
When Abraham (sws) and his great son Ishmael (sws) presented themselves to 
God, the Qur’an called this submission as “Islam”: (\ + ¥:"Y) oxen aif, ea AE 
(then when both of them submitted and the father made his son lie on his temple; 
(37:103)). It is worth noting that in the above quoted verses of Sirah Hajj, the 
words con] ply | pl 4s very aptly point to this essence. The implication is 
that if our hearts are bowed down before our God, then we should submit 
ourselves to Him because our God is one God. This is the very essence of 
sacrifice and the Almighty has made it part of the shari‘ah so that people can 
especially express their gratitude to Him; therefore, no one should associate 
partners with Him in it. 
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i. History of Animal Sacrifice 

The history of sacrifice begins with Adam (sws). According to the Qur’an, 
when two of his sons, Abel and Cain, presented their offerings to the Almighty, 
one of them was accepted and the other was not: eens ws og el oy qe bus Ua 3 
(=U G4» (Y¥:09). It is explicitly mentioned in the Bible that Abel on this occasion 
had offered the sacrifice of the first born of his goats: 


Adam lay with his wife Eve, and she became pregnant and gave birth to 
Cain. She said, “With the help of the LORD I have brought forth a man’. 
Later she gave birth to his brother Abel. Now Abel kept flocks, and Cain 
worked the soil. In the course of time Cain brought some of the fruits of the 
soil as an offering to the LORD. But Abel brought fat portions from some of 
the firstborn of his flock. The LORD looked with favour on Abel and his 
offering, but on Cain and his offering he did not look with favour. (Genesis, 
4:1-5) 


This practice quite evidently must have continued later also. Consequently, there 
exist signs and remnants in all ancient religions which corroborate this fact. 
However, the way this worship ritual has increased in its importance, grandeur and 
scope after the sacrifice of Abraham (sws) is unprecedented. The details of the 
sacrifice offered by him are as follows: 

When he migrated from his people thinking that there was no hope for them to 
accept faith, he prayed to God to bless him with virtuous children. This prayer 
was accepted and the Almighty gave him glad tidings of the birth of a son. 
Ishmael (sws) was this son. According to the Qur’an, when he grew up and 
started to run and walk about his father, Abraham (sws) saw a dream in which he 
was being directed to sacrifice his son to the Almighty. Although this directive 
was given in a dream and dreams need to be interpreted — and the interpretation 
of such a dream was that he should devote his son to the Almighty for the service 
of the House of God and it did not certainly mean that he was required to 
slaughter his son — this mighty and virtuous servant of God decided to follow the 
dream without interpreting what it implied. The first step he took in the 
implementation of this directive was that he informed his son of this dream in 
order to test his mettle and resolve. The son deeming it to be the directive of the 
Almighty immediately told his father to comply with it without any hesitation 
and attested that he was fully ready and prepared for the step. Being satisfied 
with the answer of the son, Abraham (sws) took him to the hill of Marwah and 
made him lie down on his temples so that he could be sacrificed. He was about to 
slit his throat with a knife when a voice spoke to him: “O Abraham! You have 
made your dream come true; this was a great trial and you have succeeded in it; 
no need to proceed now.” Consequently, the Almighty ransomed Ishmael (sws) 
for the sacrifice of a ram, and to commemorate this incident the ritual of sacrifice 
was instituted as a great tradition to be carried out on the same day each year. It 
is this sacrifice that we offer with fervour and enthusiasm on the occasions of the 
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hajj and ‘umrah and on the ‘td of al-adha. The Qur’an says: 


eh Ae GO ated erg GG etl 3 3a OE S121 Je 
6) IEE SB ped) ae A a le pl OURS Celtel JOA G5 Gute 
“pelea ye Dl ob of she BPG bel AU OE OF Ie bis OT Fa 3 
Wa OL Cuedetlh og Saf QUIS UL UN CSe 55 Call OF Uy cecal UF, WAS 

(Ve VHAV ITY) eae cell EG Caeall old 53) 
They said: “Build up a pyre and cast him into the blazing fire.” Thus they tried 
to scheme against him; but We defeated them. And [when Abraham saw this, ] 
he said: “I will take refuge with my Lord; He will give me guidance. Lord, 
grant me a righteous son.” So [when he prayed to Us,] We gave him news of a 
forbearing son. And when he reached the age when he could work with him, 
[one day] his father said to him: “My son! I dream that I am slaughtering you. 
Tell me what you think.” He replied: “Father! Do as you are bidden. God 
willing, you shall find me steadfast.” And when both submitted to God, and 
Abraham laid down his son prostrate upon his temples and We called out to 
him, saying: “Abraham! You have fulfilled your dream.” Thus do We reward 


the righteous. This was indeed an open trial. [Abraham succeeded in it] and [as 
a result], We ransomed his son with a grand sacrifice. (37:97-107) 


ii. Objective of Animal Sacrifice 

The objective of sacrifice is to express gratitude to the Almighty. When we offer 
our life symbolically to the Almighty by offering the sacrifice of an animal, we are 
in fact expressing our gratitude on the guidance of submission which was expressed 
by Abraham (sws) by sacrificing his only son. On this occasion, the words uttered to 
declare the exaltedness and oneness of the Almighty are done so for this very 
objective. The Qur’an has explained this directive in the following words: 


Jb WW FSS SS WL BUS Se oI IY SG Lao UG GA AS I UG 

(OVIVY) Cuedeall 25 gle 
The flesh and blood [of] these [sacrificed animals] does not reach God; it is 
only your piety that reaches Him. Thus has He subjected them to your service 


so that you may give glory to God for guiding you. [This is the way of the 
righteous] and [O Prophet!] Give glad tidings to these righteous. (22:37) 


iii. Shari‘ah of Animal Sacrifice 

The shari‘ah regarding animal sacrifice that has reached us through the 
consensus and perpetual practice of the ummah can be stated thus: 

1. All four legged animals which are cattle can be sacrificed. 

2. Sacrificial animals should not be flawed and should be of appropriate age. 
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3. The time of animal sacrifice begins after offering the ‘id prayer on the 10" of 
Dhi al-Hajj (yawm al-nahr) 

4. The days fixed for animal sacrifice are the same as have been appointed for 
the stay at Mina once the pilgrims return from Muzdalifah. In Surah Hajj, the 
words ol ee oul (some appointed days (22:28)), allude to these very days. In 
religious parlance, they are called “the days of tashriq”. Besides animal sacrifice 
in these days, one is also required to declare the fakbir at the end of each 
congregational prayer. Being an absolute directive, the words of the takbir have 
not been fixed. 

5. The meat of sacrificial animals can also be eaten without any hesitation by 
those who have had them slaughtered and can also be used to, feed others. The 
words used by the Qur’an: (1 :YY) pov 5 gu paddy is 11S (so eat from it 
your selves and also feed those who are content and those who ask, (22:36)) 
explicitly point to this conclusion. 

This is the shari‘ah of animal sacrifice. The Prophet (sws) has also explained 
some of its aspects: 

i. In the month of animal sacrifice, those who intend to sacrifice an animal, in 
accordance with the ancient tradition of offering sacrifice, will not cut their nails 
or hair before they have offered sacrifice. *”° 

ii. Animals should be sacrificed in all circumstances after the ‘td prayer. It will 
not be regarded as the sacrifice of ‘td if it is offered before the ‘d prayer; it will 
be a mere animal sacrifice that one may offer to eat meet.*”” 

ili. The appropriate age for a sacrificial sheep or goat is at least one year, for 
that of a cow or a bull, it is at least two years and for camels, male or female, it is 
at least five years. If these animals are not available, a ram can be sacrificed. It 
will suffice even if it is six months old.** 

iv. More than one people can share the sacrifice of camels and cows, both male 
or female. These share holders can even go up to seven.*” There are some 
narratives which mention that at one instance in the presence of the Prophet 
(sws), ten people shared one camel for sacrifice and he did not stop them.*” 

v. Animal sacrifice can also be offered as an optional act of worship other than 
on ‘td. Consequently, at the birth of children, the Prophet (sws) himself offered 
animal sacrifice and urged others also to do it.**! 





426. Muslim, Al-Jami‘ al-sahth, 882, (no. 5121). 

427. Al-Bukhari, Al-Jami‘ al-sahih, 988-989, (nos. 5560, 5561, 5562); Muslim, A/- 
Jami‘ al-sahih, 874-876, (nos. 5064, 5069, 5079). 

428. Muslim, Al-Jami‘ al-sahth, 876, (no. 5082); Aba Da’td, Sunan, vol. 3, 96, (no. 
2799); Al-Nasa’l, Sunan, 608-609, (no. 4383). 

429. Muslim, Al-Jami‘ al-sahth, 553, (no. 3186). 

430. Al-Tirmidht, Al-Jami‘ al-kabir, vol. 3, 166-167, (no. 1501); Al-Nasa’1, Sunan, 
610, (nos. 4397, 4398). 

431. Al-Bukhari, Al-Jami‘ al-sahith, 974, (no. 5472); Aba Da’td, Sunan, vol. 3, 106, 
(no. 2841). 


Chapter 2 


The Social Shari‘ah 


Man by nature likes to live in a community. The reason that the Almighty has 
bestowed him with this nature is that He does not create human beings in the prime 
of their youth. Similarly, human beings do not generally die in their youth without 
passing through old age. On the contrary, a human being is created as a feeble child 
in the womb of the mother who enters this world to be welcomed by her loving 
affection. He then grows being nurtured and nourished by others. At first, he drags 
himself and then crawls along his knees before he is able to stand on his feet. Even 
after this state, he needs the help of others at every step. Finally, after going 
through various phases of childhood and adolescence, he enters the prime of his 
youth at the age of fifteen or sixteen. This blooming period of his life also does not 
last more than twenty to thirty years. Then comes old age and in spite of many a 
time attaining great heights in intellect in his prime, he once again has to turn to 
others to fulfil his needs like a frail child for the rest of his life. 

This life cycle of man necessarily entails that he live in a social set-up. From 
the very beginning of his life, this affinity towards a social set-up is fully found 
in his being. He does not need to find this tendency in his external world. When 
he enters this world, he brings with him all his internal urges and inner 
motivations and uses them to fulfil his needs wherever and whenever required. 

The history of mankind shows that owing to this very aspect of human nature, 
Adam, the founder of the human dynasty was not sent alone in this world; he was 
blessed with a wife from his own species — someone who was meant to be his 
companion. From these two sprang many men and women as their progeny. 
Gradually, a family, a tribe and finally a state came into existence. The resultant 
social set-up afforded man the opportunity to realize his hidden potentials and 
urges. While pointing out this fact, the Qur’an says: 
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Mankind! Fear your Lord, Who created you from a single person, created, of 

like species his mate, and from these two scattered countless men and women 


[in this world], and fear Allah through whom you seek mutual help and fear 
breaking blood relationships. Indeed God is watching over you. (4:1) 


A little deliberation shows that this verse embodies all the principles upon which 
the Almighty has based human society. Imam Amin Ahsan Islahi, while pointing out 
these principles writes: 


Firstly, this world is not unattended; on the contrary, it has been created by 
the Almighty who is the Lord of everyone. It is therefore unseemly for a 
person to create disorder in it and defy His authority. Everyone should remain 
fearful of the Almighty’s grasp — the Almighty who is the Creator and Master 
of everyone. 


Secondly, the Almighty has created man from a single soul: Adam. 
Consequently, mankind is the progeny of one father. No one is superior to the 
other. Whatever their colour, cast or creed, all human beings are equal. 
Indeed, superiority rests on virtues a person acquires through self-effort. All 
other standards of superiority are baseless. 


Thirdly, just as mankind is the progeny of one father, their mother is also one: 
Eve. Hence, no one is superior to the other. One father and mother have created 
this global family. It is evident from the verse that Eve is of the same species as 
Adam. This further means that women are not inferior beings. As human 
beings, men and women are equal in status. 


Fourthly, the bases of mutual help and co-operation in a society are three 
driving forces: oneness of God, unity of ancestors and commonalty of blood 
relationships. It is essential that every person realize the obligation these 
blood relationships entail and fulfil it. It is also his responsibility to safeguard 
these relationships and be on guard that no slogan should be able to destroy 
these blood relationships and replace it with some sentiment of the age of 
ignorance. If such a thing emerges in a society, it should ring an alarm for the 
whole society and it is the duty of every sensitive member of the society to do 
his utmost to impede its progress. The words: a@{,U\y 4 Oss Al Wl La, 
(and fear Allah through whom you seek mutual help and fear breaking blood 
relationships) at the end of the verse sound this warning. Hence, according to 
Islam, it is these pillars on which stands the whole edifice of family, society 
and state. As long as these pillars are intact, this edifice is intact. If these 
become weak, the edifice would be endangered and if they are razed down, 
the edifice too would be demolished. ' 


In order to firmly establish a society on these fundamentals, an everlasting bond 
between the spouses is made essential in the religion of the prophets. The 
Almighty has informed us that to fulfil this scheme both a man and a woman are 
innately equipped with all the necessary urges so that they are able to become 
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true companions of one another and live as two souls united in one body: 
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And among His Signs is that He created for you mates from among your species 


that you may obtain comfort from them, and [for this purpose], He has put love 
and sympathy within you; surely, in this are signs for those who reflect. (30:21) 


If the whole life of a human being — from childhood to old age — is kept in 
consideration, sense and reason endorse that to fulfil his physical, psychological 
and social needs an everlasting marriage bond between the spouses is essential. 
Consequently, the Almighty has given a detailed social law to man through His 
prophets regarding the society which is established on this basis. 

In the following paragraphs, an attempt shall be made to explain this law 
enshrined in the Qur’an and Sunnah as the eternal shari‘ah of God. 


1. Nikah (Marriage) 
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And marry those among you who are single, and those who have the 
capability for marriage among your slaves, male or female. If they are poor, 
Allah will give them means out of His grace: for Allah is ample-giving, and 
He knows all things. And let those who find not an opportunity for marriage 
keep themselves chaste, until Allah gives them means out of His grace. 
(24:32-33) 


It is asserted with great stress and clarity that in the eyes of the Almighty there 
is only one legitimate way to satisfy one’s sexual desire from women: marriage 
(nikah). If marriage is somehow not possible, then this cannot become a license 
for gratifying one’s sexual desire without entering into the marital bond. 
Consequently, the society is urged to wed people who as yet have not been able 
to marry. Marriage is an open declaration of a contract by a man and woman to 
live permanently as husband and wife. It is declared in the presence of people 
through a responsible personality with great solemnity and gravity after he 
delivers a sermon to counsel and guide them. It is evident from divine scriptures 
that this way was adopted from the very birth of man on this earth. Consequently, 
the Qur’an was not required to give a new directive in this regard. As an age old 
sunnah of the prophets, Muhammad (sws) passed it on to his ummah thus 
keeping it intact. In the above quoted verses, besides urging people to follow this 
practice, they are given glad tidings that even if they are poor they should marry 
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in order to protect themselves from immoral acts: hopefully, the Almighty will 
bless them with resources if they resolve to follow this practice. 

Imam Amin Ahsan Islahi, while commenting on this verse writes: 


. aS long as a person does not have a wife, his life is more like a nomad and 
many of his abilities remain shrunk and dormant. Similarly, as long as a 
woman is unmarried, she resembles a creeper which is not able to grow and 
flourish owing to want of support. But once a woman has a husband and a 
man has a wife, their abilities develop and increase, and when both of them 
start to strive in life together, the Almighty blesses them in their struggle and 
their circumstances also change [for the better]. 


2. Relations Prohibited for Marriage 
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And marry not women whom your fathers married — except what has been 
done in the past: it was shameful and odious — an abominable practice indeed. 
Prohibited to you [for marriage] are your mothers, your daughters, your 
sisters, your maternal and paternal aunts, the daughters of your brothers and 
sisters; your mothers who have suckled you and your sisters through 
fosterage. [Similarly], the mothers of your wives, your step-daughters raised 
under you born of your wives with whom you have lain — no offence if you 
have not lain with their mothers, and the wives of your real sons, and two 
sisters in wedlock at the same time, except for what has already happened. 
God indeed is Oft-Forgiving, Most Merciful. Also [prohibited are] women 


already married, except those whom your right hands possess; this is a written 
obligation upon you from God. (4:22-24) 


The above quoted verse enlists women with whom marriage has been 
prohibited. The list begins with the step mother and ends with women who are 
married to someone. In between these two, the prohibited women mentioned are 
based on the three bases of relationship: Lineage, Fosterage and Marriage. 

In certain sections of the Arab jdahiliyyah, there was a tradition according to 
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which a son inherited the wife of his father and he would feel nothing wrong with 
inheriting her. The Qur’an refers to it as open lewdness and a shameful and an 
abominable practice. Consequently, it prohibited this practice and declared that 
whatever happened in the past shall be overlooked but in future no Muslim 
should perpetrate such an indecent act. 

Similar is the case of the woman who is married to someone. No person has the 
right to marry her unless she is legally divorced from her husband. It is obvious 
that such a practice totally negates the very reason for which the institution of 
family has been set up. Consequently, it has been prohibited by the Almighty. 
However, women of those times who were made captives in battles were 
exempted from this rule. For them, the rule was that if they wanted to marry then 
in spite of being already married could marry. This was because as soon as they 
married anew their previous marriage, stood annulled automatically as per the 
traditions of those times. The words seit Eats uy show that the Qur’an has 
also approved this exception so that if such women wanted to become part of the 
Muslim society, they could easily do so. 

The matter of the remaining prohibitions shall now be taken up. 


i. Relationships by Lineage 

The verse first of all mentions the seven relations prohibited because of lineage 
viz. mothers, daughters, sisters, paternal aunts, maternal aunts and the daughters 
of the brothers and daughters of the sisters (nieces). These seven relations 
possess such sanctity that people of noble nature cannot even think of any sexual 
inclination towards them. There is no doubt that it is this sanctity which is the 
foundation of civilization, the spirit of culture and the fountainhead of pure and 
unadulterated sentiments of affection and gentleness that bring a family into 
being. The Almighty wants the gaze of a son for his mother, of a father for his 
daughter, of a brother for his sister, of a nephew for both his maternal and 
paternal aunts, of a maternal and a paternal uncle for their nieces to remain free 
from the slightest trace of sexual leaning. Sense and reason also bear witness that 
any sort of sexual proclivity between these relations is devastating for human 
dignity and honour and is totally against the unadulterated state of chastity and 
purity that distinguishes man from animals. 

The directive stated in the given verses regarding these relations is very 
explicit. However, three aspects about this directive should remain clear: 

Firstly, the words used for these relations in Arabic entail that no distinction be 
made between real and step relations. Consequently, both a real mother and a 
step mother, a real sister and a half sister, for example, would equally be the 
addressees of this directive. Similar is the case for the real or half sister of a 
father and a mother. Likewise is the case of the daughters of brothers and sisters. 
Whether they are real or half, their daughters will be regarded as addressees of 
this directive. 

Secondly, the word “mother” also connotes the “father’s mother’ and the “mother’s 
mother” all the way up. Likewise the word “daughter” also includes the “son’s 
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daughter” and the “daughter’s daughter” all the way down. No discrimination can be 
made between them regarding this directive. 

Thirdly, the sister of the maternal grandfather and the sister of the paternal 
grandmother are like paternal and maternal aunts respectively. Hence, they shall 
also be included on equal basis in the application of the directive. 


ii. Relationships by Fosterage 
Foster relationships have a similar sanctity as the real ones. While commenting on 
this aspect, Imam Amin Ahsan Islahi writes: 


In our society, people do not consider foster relationships as strong as what 
the Arabs considered them to be. This is because of the difference in customs 
between their society and ours. The truth of the matter is that this relationship 
has deep resemblance with the maternal relationship. A mother who suckles 
and brings up a child is his half-mother if not a full one. Moreover, how is it 
possible that a child not be influenced by someone whose milk has nourished 
and sustained him. An absence of such influence would mean that his nature 
has been perverted and it was necessary for a religion like Islam which 
conforms to human nature to reform such perversion.’ 


While explaining how exactly a foster relationship is formed, Imam Amin 
Ahsan Islahi writes: 


. such a relationship is not formed by some chance episode of suckling a 
child. The words of the Qur’an stated in this verse clearly testify that this 
relationship is established only with the full intent of those involved. In other 
words, an accidental happening does not establish this relationship; it only 
comes into being after it is planned and is well ovens of. Consequently, in 
the first place, the words used by the Qur’an are Nx s))| Fu Key (your 
mothers who haye suckled you). Secondly, the word asl (rada‘ah) is used 
viz: tle) oy Sai jel 4. People conversant with the subtleties of the Arabic 
language know that ge)! ») (irda‘) is from the if‘al category which in general 
has an element of emphasis in it. Moreover, the word ls (radd‘ah) is 
absolutely inappropriate to be used when a lady suckles a crying child to 
soothe him.* 


The Prophet (sws) has also explained the above purport of the Qur’an in the 
following words: 

‘A’ishah (rta) narrates from the Prophet (sws): If one or two drops are drunk by 
chance, then this does not prohibit a relationship.” 

‘A’ishah (rta) narrates: Once when the Prophet (sws) came over to my house, a 
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person was sitting there. He disliked this situation and I could see a feeling of 
disgust on his face. I said: “O Messenger of God! This is my foster brother.” The 
Prophet (sws) replied: “Be careful regarding all such brothers because a foster 
relationship is only established at the time when a child is suckled in the age 
when he needs milk.” 

Here no one should misconceive the case of Salim, the adopted son of Abu 
Hudhayfah (rta), who was suckled in mature age. What at most can be said about 
this case was that the Prophet (sws) had suggested a way to deal with the 
situation that had arisen after the newly revealed directive of the Qur’an 
regarding adopted children. It cannot be made the basis of a permanent directive. 
The case of Salim is thus: 
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So Sahlah who was the wife of Abt’ Hudhayfah (rta) and the daughter of 
Suhayl ibn ‘Amr al-Qarshi al-‘Amiri once came to the Prophet (sws) and said: 
“O Messenger of God! We always considered Salim as our son. He used to 
live with me and with Abi Hudhayfah in the same house and would see me in 
my house clothes. You are well aware of the directive which the Almighty has 
revealed about such boys. Now, what is your opinion regarding this matter?” 
The Prophet (sws) replied: “Feed him with your milk.” 


Hence, it is absolutely certain that for fosterage it is essential that the child be in 
the suckling age and that the matter be a planned one and not an accidental one. 
Moreover, foster relations are prohibited for marriage just as the ones through 
lineage are. This is the very purport of the Qur’an. However, the style in which this 
directive is stated — peculiar to the sublime language of the Qur’an — is such that 
what is self-evident because of intrinsic evidence or because, of some logical 
outcome is not stated in words.® The words used are: o SK, eel 4 ere “f gis Sigel, 
425‘) (your mothers who have suckled you and your sisters through fosterape): As 
stated, together with foster mothers, foster sisters are also regarded as relations 
prohibited for marriage. Had the directive ended with foster mothers, nothing 
further could have been understood from it; however, if the relationship of 
fosterage with a mother makes her daughter a foster sister, then it is but logical to 
regard other relations of the foster mother to be also included in this directive. If 
being suckled through the same mother can make a girl a foster sister, why can’t 
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the sister of the foster mother be regarded as the maternal aunt, her husband as the 
father, the sister of her husband as the paternal aunt, her daughter’s daughter and 
her son’s daughter as nieces. Hence, it is obvious that all these relations are also 
prohibited in marriage. This indeed is the purport of the Book of God and the 
words #2‘) *.. Sit ‘=; testify to it. It is evident to any person of knowledge who 
deliberates on these words. 

The Prophet (sws) is reported to have said: 


35 Jl Ge ASL BLS NI os Fae 
Every relationship which is prohibited [for marriage] owing to lineage is also 
prohibited owing to fosterage.° 


iii. Relationships by Marriage 

After a mention of relationships prohibited for marriage on the basis of lineage 
and fosterage, relationships which are prohibited for marriage on the basis of 
marriage itself are mentioned in the verse quoted earlier. Such is the obviousness of 
the sanctity of these relationships in human nature that no reasoning is required. 
Consequently, the daughter-in-law is prohibited for the father, and the mother-in- 
law, the wife’s daughter, '° the wife’s sister and both nieces’! of the wife, the 
maternal and paternal aunts of the wife are all prohibited for the husband. 
However, since these relationships are formed through the husband and the wife, a 
degree of weakness is found in them. Owing to this reason, the Qur’an has imposed 
the following three conditions on the prohibition of these relationships: 

Firstly, only the daughter of that wife is prohibited with whom one has had 
conjugal contact. 

Secondly, only the daughter-in-law of a real son is prohibited. 

Thirdly, the sister of a wife, her maternal and paternal aunts and her two nieces 
are only prohibited if the wife is in wedlock with the husband. 

The first of the above mentioned conditions is referred to in the Qur’an in these 
words: ¢\> Us og wes ne ‘ Ob og wes gu StL Syn Sy ged J gus S805 

Sie (your step-daughters raised under you born of your wives with whom you 
ave lain — no offence if you have not lain with their mothers). Here, together with 
the condition of conjugal contact, it is also said that step daughters who are raised 
under the guardianship of the husbands. It is evident that this last qualification is 
not a condition. While explaining this aspect, Imam Amin Ahsan Islaht writes: 


. in the Arabic language, not every attribute is meant to impose a condition 
such that if the attribute does not exist, the directive would stand null and 
void. Intrinsic evidence and the context of the verse shows which attributes 
signify a condition and which merely portray a situation. In this particular 
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instance, it is not only the context and intrinsic evidence but explicit words 
which testify that the daughter of a wife from the previous husband is only 
prohibited if the husband has had conjugal contact with the wife. It is thus 
evident that the real reason of prohibition for such a daughter is conjugal 
contact with her mother. If this is the case, then the husband cannot marry 
such a daughter whether she has been raised under his guardianship or not. It 
must be kept in consideration that in lofty classical Arabic especially that of 
the Qur’an a negation after a positive assertion or vice versa are never without 
purpose: they are indeed very meaningful. Mostly, such a style is meant to 
remove ambiguity from a statement. Hence, the view of some people that 
marriage with only that daughter'* of a wife [with whom conjugal contact is 
made] is forbidden who is raised by the husband is incorrect. In their opinion, 
if this is not the case, then marriage is allowed."? 


‘The second condition stated in the verse is mentioned by the words Saal cies 5 
lel i sell (and the wives of your real sons). The reason for this condition of 

“real sons” is that in the time of the Prophet (sws) people would consider 
marriage with the wives of the adopted sons as prohibited. By imposing this 
condition, the Qur’an has elucidated the fact that mere adoption does not give the 
child the status of a begotten child nor does this adoption entail any prohibition 
regarding marriage. In Surah Ahzab, the words of the Qur’an are: 
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And He has not made your adopted sons your [real] sons. Such is your speech 
by your mouths and Allah says the truth, and only He shows the right way. 
Call them after [the names of] their fathers: that is more just in the sight of 


Allah. But if you know not their fathers, then they are your brothers in faith 
and your friends. (33:4-5) 


The third condition is stated in the words: lls 5 | grated ey ’s (and two sisters in 
wedlock at the same time). A little deliberation shows that this expression is of 
the same style as the one which has been discussed before under foster 
relationships. Although the Qur’an has only stated the prohibition of two sisters 
in simultaneous wedlock, it is evident that if combining two sisters in wedlock is 
a lewd thing as far as the relationship of marriage is concerned, then combining a 
lady with her brother’s daughter in wedlock or with her sister’s daughter in 
wedlock is like combining a mother and a daughter in wedlock. Hence, though 
the words used are: wel: oe \ | pros of 4; the purport of the Qur’an undoubtedly 
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at the same time and a lady with her brother’s daughter at the same time and a 
lady with her sister’s daughter at the same time). However, all these words are 
suppressed after . =U! 2 because what is mentioned points towards this 
suppression as obviously understood. So obvious are the words of this 
suppression that no student of the Qur’an can err in understanding them. 

The Prophet (sws), consequently, is reported to have said: 
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Neither can a lady and her on aunt nor can a lady and her Spe aunt 
be combined in wedlock.'* 


3. Bounds and Conditions of Nikah (Marriage) 
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And all other women except for those [specified] are lawful to you such that 
you seek them through your wealth, desiring chastity, not lust. [Consequently, 
if you have not paid their dowers as yet], pay them their dowers as [your] 
obligation for the benefit you have derived from them. If after a dower is 
prescribed, you agree mutually on something there is no blame on you and 
Allah is All- Knowing All-Wise. (4:24) 


The bounds and conditions of nikah which this verse outlines are: 

First, a nikah should be conducted through wealth — which here refers to the 
dower. The Qur’an emphasizes that the Almighty has ordained this payment as 
an essential pre-requisite of marriage. Consequently, it has directed Muslims to 
immediately complete this obligation if they have not yet done so. However, 
once a dower has been ascertained with the realization that it is an obligation of a 
Muslim husband, he and his wife can mutually change its amount as well as the 
time of its payment. Everyone must nevertheless know that the Originator of this 
law is All-Knowing and All-Wise. All His directives are based on flawless 
knowledge and deep wisdom. Hence neither should anyone attempt to disobey it 
nor dare change it in any way. 

What is the significance of this dower? When a man and a woman pledge to 
marry, it is the man who takes the financial responsibility of the woman he is 
bringing home; the dower is nothing but a symbolic expression of this 
responsibility. The Qur’4n uses the words «3s (sadugah) and >| (ajar) for it. Both 
words imply money which is given to a wife for her needs in return for her 
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companionship. Like nikah and the nikah sermon, dower payment is an ancient 
practice that was in vogue in Arabia before the advent of the Prophet Muhammad 
(sws). It is mentioned in the Bible in similar terms.’ 

While commenting upon the importance of this age-old custom Imam Amin 
Ahsan Islahi writes: 


... Matters in which payment of money is a pre-condition and the payment itself 
is not a favour but a duty such that it is understood even though it may not be 
mentioned and its payment is an obligation dependent on the social status of the 
lady — then such matters are serious ones both as regards the shari‘ah and the 
norms of society. No sensible person will become party to such a contract 
unless after deep consideration, he prepares himself to fulfil its responsibilities 
— [it is] for these benefits that the payment of the dower has been made 
essential. Those who have overlooked these benefits deem that the payment of 
the dower money has relegated the status of a woman to a saleable commodity. 
This of course is the result of not properly perceiving the underlying reason for 
the payment of the dower. The reason for this payment is to sound a warning to 
every person seeking to enter the sacred bond of marriage that he must think 
over the extent of responsibility this step will entail. Marital matters must be 
taken seriously. Even words said in a light-hearted manner in such matters have 
a solemn status. It is like walking on a sharp-edged sword.'® 


The shari‘ah has not fixed any amount for the dower. It has been left to the 
norms and traditions of a society and to the discretion of the people. Consequently, 
it can be fixed to any amount which is in accordance with the social status of the 
woman and the financial status of the man who is to become her husband. 

The second requisite of marriage stated in the verse is chastity. No adulterer has 
the right to marry a chaste woman and no adulteress has the right to marry a 
chaste man, except if the matter has not gone to court and the two purify 
themselves of this sin by sincere repentance. The words (3. 35 Cuwer point 
to this pre-requisite. At another place, the Qur’an says: ‘ 


le US (35 Bf og UW ASU eI fe Ya Y ASU 
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The man guilty of fornication may only marry a woman similarly guilty or an 


idolatress and the woman guilty of fornication may only marry such a man or 
an idolater. The believers are forbidden such marriages. '7 (24:3) 
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It is obvious from this verse and also evident from divine scriptures that 
fornication and polytheism are exactly similar to one another. Just as it cannot be 
acceptable in any way that a husband or wife commit marital unfaithfulness, 
similarly, it is totally unacceptable for a Muslim that someone else besides the 
Almighty be worshipped in his house. In fact, this is more detestable a sin than 
sleeping with some other woman. This similarity between fornication and 
polytheism could have been deduced; however, the following Qur’anic verse 
explicitly states it: 
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And wed not idolatrous women, unless they embrace faith, and [remember] a 
believing slave-girl is better than an idolatrous woman, although you may 
fancy her. And wed not your women to the Idolaters, unless they embrace 
faith. And [remember] a believing slave is better than an idolater, although 
you may fancy him.'* (2:221) 


The Jews and Christians of the Prophet’s times were also deeply incriminated 
with the filth of polytheism both in their beliefs and in their deeds. However, 
since they were basically monotheists, the Almighty was lenient enough to 
Muslims to allow marriage with their chaste women: 
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And [lawful to you in marriage] are also chaste women from among these 
People of the Book before you when you give them their dowers with the 


condition that you desire chastity not lewdness nor becoming secret 
paramours. (5:5) 


It is evident from the context of the above verse that this permission was 
granted when no confusion remained regarding tawhid (monotheism) and it 
prevailed over the polytheistic Arab society in every manner. It should be kept in 
mind that the verse quoted above begins with the word e a. (this day). This word 
shows that the permission given was also very much dependent on the 
circumstances of those times: It was expected that if Muslim men would marry 
among the People of the Book these women would be positively influenced by 
Islam. In this way, not only would there be no clash between monotheism and 
polytheism, but also there was a great chance that most of them would accept 





18. In 60:10, Muslims have been prohibited to marry the disbelievers (kuffar) because 
of their polytheism. It is evident from the verse that the kuffar it mentions signify the 
Idolaters of Arabia of the Prophet’s times. 
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Islam. 

Consequently, Muslims today must necessarily take this aspect into 
consideration if they want to benefit from this permission. 

Similarly, it should be kept in mind that it is essential for the sanctity of the 
institution of family — the very institution marriage creates — that marriage takes 
place with the consent and presence of the elders of the family. There is no doubt 
about the fact that the decision of marriage is primarily taken by the concerned 
man and woman. However, if the marriage does not take place through the 
consent of the guardians or the elders of a family, then there must be a solid 
reason for this. In the absence of such a reason, a state has the authority to stop 
such a marriage from taking place.'” Narratives such as .J°: Ul (SS U (no marriage 
should take place without the [permission of] the guardian)”’ and other similar 
ones actually allude to this aspect. Since the rebellion of a lady in this matter can 
cause great disruption in a family, the Prophet (sws) made it clear upon the 
guardians through both his words and the measures he took that they must not 
take any decision in this regard without her consent. If the lady wants, their 
decision can be revoked. 

It is narrated by Abu Hurayrah (rta) that the Prophet (sws) is reported to have 
said: “A widow must not be married off without her consent and the consent of a 
virgin is [also] necessary.” People inquired: “How should her consent be obtained.” 
The Prophet answered: “If she stays quiet it means that she agrees to it.””! 

Ibn ‘Abbas narrates from the Prophet (sws): “A widow can take her decision 
herself and permission must be sought from a virgin.””” 

Binti Khudham says that when she became a widow, her father solemnized her 
marriage. She did not like the decision. So she came over to the Prophet (sws) 
and he gave her the permission to revoke her marriage.” 


4. Rights and Obligations of the Spouses 
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Men are the guardians of women, because God has given the one more 





19. This however does not mean that if a marriage has taken place without the consent 
of the parents, then it shall be declared illegal. 

20. Abu Da’td, Sunan, vol. 2, 236, (no. 2085) 

21. Al-Bukhart, Al-Jami‘ al-sahth, 1201, (no. 6968). 

22. Muslim, Al-Jami‘ al-sahth, 596, (no. 3476). 

23. Al-Bukhart, Al-Jami‘ al-sahth, 919, (no. 5138). 
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preference over the other, and because they financially support them. 
Consequently, pious women are obedient [to their husbands] and keep their 
secrets for Allah also keeps secrets. And as for those from whom you fear 
rebellion, admonish them [first] and [next] refuse to share their beds and 
[even then if they do not listen] punish them. Then if they obey you, take no 
further action against them. Indeed, Allah is Exalted and Mighty. (4:34) 


In the verses preceding the above quoted verse, the Almighty has made it clear 
that the real sphere in which one should strive in outdoing others is not the sphere 
of inborn abilities and characteristics because in this sphere some in reality hold 
preference over others. The Almighty has created some people superior to others 
as regards their mental, physical, economic and social status. Similar is the case 
between a man and a woman. They have been created as counterparts such that 
one is by nature the active member and the other the passive one. While the 
former trait needs domination, vigour and force the latter needs gentleness, 
subtlety and acquiescence. Viewed thus, each possesses relative superiority to the 
other. These are inborn characteristics and any effort to surpass one another in 
this area would be tantamount to waging war against nature. This would of 
course only leave them to mourn their own misfortune. 

The Almighty has pointed out that in contrast to this sphere, there is another 
sphere in which people should strive to outdo one another. This is the sphere of 
earning reward for oneself through good deeds, high character and virtue. The 
Qur’an at various places has referred to this sphere by the comprehensive words 
“faith” and “righteous deeds”. There is no restriction on anyone in striving to 
outdo others in this sphere; in fact, trying to surpass others in this sphere is as 
desirable as it is condemnable in the sphere of innate abilities. Both a man and a 
woman will earn great reward if they strive and exert themselves in this area. It is 
open for every person whether a bondsman or a free man, a person of high social 
status or low, good-looking or ugly, blind or blessed with the faculty of sight. If a 
person does want to become superior to others, it is this sphere that he should 
select for all his efforts and endeavours. Wasting one’s effort in the wrong sphere 
only brings into existence clashes and disputes which are of no avail. 
Consequently, if he really wants to test his mettle and expend his energies, he 
must select the sphere of piety and virtue. The Qur’an says: 
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And in no way covet those things in which God has bestowed His favours on 
some of you than on others: to men is allotted what they earn, and to women 
what they earn. And ask God of His bounty. For God has full knowledge of 


all things. (4:32) 


This verse pinpoints the above stated premise as the guiding principle in the 
organization of a family set-up. A family is like a small state. Just as every state 
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requires a ruler for its establishment and survival, this small state also requires 
someone to take charge of its helm. Either the husband could have been bestowed 
with this responsibility or the wife. The Qur’an informs us that the husband has 
been entrusted with this responsibility. The expression ei eo yl has been 
used by the Qur’an to convey this purport. In Arabic, when the preposition .— is 
used after the verb a4, the meanings of “protection” and “financial responsibility” 
are incorporated in the verb. This in other words refers to heading a family and 
all these things are mutually essential. The Qur’an has given two reasons for this 
choice. While explaining these reasons, Imam Amin Ahsan Islahi writes: 


First, men have been granted superiority over women. There are certain innate 
abilities and traits in men which are more pronounced in him and because of 
which he has been made the head of a family unit. For example, a man is 
much more gifted innately to protect and to defend himself and to earn 
livelihood and to take the initiative than a woman. It should be appreciated 
here that the superiority men have over women is not absolute: it is only in 
certain spheres — spheres which entitle men to become head of the family unit. 
There are certain other spheres in which women are more superior to men but 
they do not entitle them to become the head of family. For example, a man 
does not have the extent of ability a woman has to take care of household 
affairs and to look after children. That is why the superiority which is 
mentioned in the verse is alluded to in an implicit manner such that it can be 
concluded that both men and women are superior to one another in different 
spheres; however, a man is superior a woman as far as becoming the head of 
family is concerned. 


Second, a husband bears financial responsibility for the wife. It is his 
obligation to earn and fulfil the needs of his wife and children. Obviously, this 
responsibility has not been assumed as a coincidence or as a favour, but 
because of the fact that only he is fully capable of doing so. He only has this 
ability and only he can fulfil its rights.” 


After declaring that the husband should head a family, the Qur’an goes on to 
point out certain things to the wife for the smooth functioning of the institution of 
family. They are: 

1. Wives should be obedient and adaptable to their husbands. 

2. They should keep the secrets of their husbands and protect their honour and 
integrity. 

The first of these things does not require elaboration. Without obedience and 
adjustment, no system can work whether it be a state or any other institution. 
This is the natural requirement of any system. In the absence of these attitudes, 





24. Precisely for this reason, a mother occupies a higher status than the father. I will 
refer in detail to the view of the Qur’an in this regard in a later section. 
25. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 2, 291. 
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no system can function and will ultimately disintegrate by giving way to 
indiscipline and anarchy. ; 

The expression ——2) ~\_J25> has been adopted for the second of these things. 
Generally, this expression has been taken to imply “guarding in absentia”. This 
writer has taken it to imply “keeping of secrets”, as this in his opinion is the 
correct connotation of the expression. While explaining the meaning of this 
expression, Imam Amin Ahsan Islahi writes: 


... one reason for adopting this meaning is that the word eee is very commonly 
used to imply “secrets”. Second, here the nature of the expression is such that it 
cannot be taken to mean “guarding in absentia”. Third, guarding of secrets is 
one of the most important issues between a husband and wife. They are the 
natural protectors of one another in this regard. The position of the wife is more 
important in this regard. She has full knowledge of her husband’s weaknesses 
and strengths. She is well aware of what ensues in the house as well has full 
knowledge of the extent and nature of her husband’s wealth and property. His 
honour and integrity rest with her. If she decides to reveal all his secrets, she 
can totally disgrace him. For this reason, the Qur’an has specially mentioned 
this attribute of a wife. The addition of the words + 24+ is very meaningful 
and refers to the exalted status of this attribute: it is in fact a manifestation of a 
divine attribute in man. The Almighty also keeps secrets of His creatures. If He 
starts revealing their secrets, everyone would be totally humiliated.” 


Thus the above verse outlines the attitude of pious wives. As a natural outcome 
of this directive, wives who adopt a rebellious attitude or reveal household 
secrets are not pious in the eyes of the Almighty. 

However, if a wife becomes rebellious, can a husband punish her? The Qur’an 
has replied to this question in the affirmative. The verse refers to the rebellion of 
a wife by the word ;2—. Literally, it means “to defy authority”; however, it is 
predominantly used for the utter defiance of authority a wife shows to the 
husband. Obviously, the word is not used for a blemish or for an instance of 
indifference by the wife. Similarly, it does not imply that a wife cannot express 
her opinion, taste or the various traits of her personality. It implies the behaviour 
which a wife adopts when she seems inclined to challenge the authority of the 
husband and disrupt the discipline of the house. If the situation reaches this 
extent, the Almighty has given the husband three options: 

First, he should urge his wife to mend her ways. The word used by the Qur’an 
is 4% which means that she can be admonished and also scolded to some extent 
in this regard. 

Second, intimate marital relations with her should be suspended in order to 
communicate to her that if she does not mend her ways she might have to face 
severe repercussions. 

Third, she should be punished physically. This punishment should obviously be 





26. Ibid., vol. 2, 292. 


TheSocialSharahs—“‘ésSOSCS*~<‘“‘éOCO*#*#*S*;*;CSCSCSC OG 
similar to the one a teacher gives to a student or what a father gives to his children. 


The Prophet (sws) has used the words on + which refers to a punishment which 
does not leave a permanent mark.” 

It is evident from the style of the verse that a gradual sequence should be 
adopted in exercising these options. In other words, the second step after the first 
and the third after the second should only be adopted if the husband is convinced 
that there is no other option but to go on to the next step. These measures point to 
the utmost limit to which a husband can go regarding admonishing his wife. The 
Qur’an says that if the wife mends her ways through these measures a husband 
should not look for revenge and vengeance. He is warned thus: | as le ow ab oy 
(indeed, God is exalted and mighty). The implication is that if the Lord of the 
heavens and the earth forgoes the arrogance of His creatures and forgives them if 
they repent, His creatures should also not misuse their authority over others. 
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Believers! You are forbidden to forcibly inherit women. Nor by treating them 
with harshness should you may take away part of what you have given them — 
except where they have been guilty of open lewdness; and live with them 
befittingly. Because if you dislike them, it may be that you dislike a thing and 
Allah brings about through it a great deal of good. (4:19) 


These verses mention the rights of women and instruct the society regarding the 
correct behaviour to be adopted with them. 

The first thing pointed out is that women are not assets or animals which a person 
may inherit and then use them the way he likes. They too are human beings who 
have an independent personality. They are given free will which they can fully 
exercise in the limits set forth by the Almighty. The background of giving this 
directive is that in certain sections of pre-Islamic Arabia, the wives of a person 
were also transferred to his heirs like his wealth and animals would be, and if he 
had sons, they would even establish sexual relations with these step mothers 
without any hesitation. The Qur’an sought to put an end to this ignominious 
custom and stressed that women are fully free to make their decisions. Nothing can 
be imposed upon them without their consent. 

The second thing stressed here is that even if a believer dislikes his wife, he 
should not subject her to harsh treatment in order to recover any wealth or 
property that he has gifted her. Such an attitude can only be accepted if the wife 
is guilty of open sexual transgression. If the wife is not guilty of such behaviour 





27. Muslim, Al-Jami‘ al-sahth, 513-516, (no. 2950). 
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and is living as a faithful and obedient lady leading a virtuous life, it is totally 
against justice and decency for the husband to harass her merely because he 
dislikes her. No doubt if a wife shows moral misconduct then this is a detestable 
thing, but no husband is allowed to deprive her of a decent living because he does 
not like her looks or because her temperament is different from his. 

The third thing emphasized here is that a husband who does not like his wife 
should still deal with her in accordance with the norms of justice and equity, 
graciousness and decency — to which his own nature testifies. The words used in 
the verse to convey this meaning are @ J a 43165. The word 5+ implies 
good conventions and traditions of a society. In other words, the Qur’an instructs 
a husband to adopt a befitting attitude with his wife in accordance with the good 
traditions of the society whether he likes her or not. He is told that if he treats her 
nicely in spite of his aversion to her, he might win the blessings of the Almighty 
both in this world and in the Hereafter. 

While explaining the words used to convey the above mentioned meaning, 
Imam Amin Ahsan Islahi writes: 


Although the word used here is .~—* which in Arabic implies hope and 
expectation, those who are aware of the delicacies of the language know that 
when used on occasions such as this, it implies a promise from the Almighty. 
This reference points to the fact that those who give priority to higher human 
traits and values instead of appearance are promised great rewards from the 
Almighty for this sacrifice. Those who have actually embarked upon this track 
have borne witness to the veracity of this fact, and none other than God is the 
most truthful.” 


It is obvious from the above discussion that if a husband is required to behave 
decently even if he dislikes the wife, he is all the more required to be decent 
when there is no cause for this dislike. A wrong attitude in this regard would earn 
great displeasure of the Almighty. 

In the sermon of the last hajj, the Prophet (sws) is reported to have said: 
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Indeed you have rights over women and they also have rights over you. You 
have the right that they neither permit into your homes nor sleep with anyone 


you dislike. Listen! Their right upon you is that you feed and clothe them in the 
best way [you are able to].”” 


WY 





28. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 2, 270. 
29. Ibn Majah, Sunan, vol. 2, 417, (no. 1851). 
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5. Polygamy 
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And if you fear that you shall not be able to deal Re “with the orphans, 
marry [their mothers] who are lawful to you, two two, three three, four four; 
but if you fear that you shall not be able to deal justly [with them], then only 
one, or those which your right hands possess. That will be more suitable to 
prevent you from doing injustice. And give these women their dowers also the 
way dowers are given; but if they, of their own good pleasure, remit any part 
of it to you, take it and consume it gladly. (4:3-4) 


The addressees of the above quoted verses are the guardians of the orphans. 
They are directed to marry the mothers of the orphans who are lawful to them if 
they fear that they would not be able to do justice to the onerous responsibility of 
protecting the rights of the orphans and taking care of their wealth and property. 
In other words, if they decide that if the mothers of the orphans share with them 
this responsibility they would be able to discharge it in a better way, they should 
go ahead and marry them. The reason is that the extent to which mothers are 
attached to their orphaned children, no other person can ever be. 

It is evident from this explanation that the above quoted verses were not 
primarily revealed to state any directive regarding polygamy. They were actually 
revealed to make use of the pre-existing practice of polygamy in Arabia for the 
welfare of the orphans. At other places, the Qur’an has clearly alluded to the fact 
that as per the norms of human nature, the real benefits and advantages of the 
institution of family manifest themselves in a monogamous family. 
Consequently, it is stated in various verses that the father of mankind: Adam (rta) 
was blessed with one wife. It is basically social, psychological, political and 
cultural needs from which arose the need for polygamy. Such needs existed in 
various societies to different extents. To cater for these very needs the Almighty 
never forbade this practice in the shari‘ah He gave in various periods of time. 
Here, in these verses, Muslims are directed to make use of this practice to solve a 
social problem that had arisen in the time of the Prophet (sws). However, it has 
been made conditional upon two things: 

First, even for as noble an objective as the welfare of orphans, a person cannot 
marry more than four wives. 

Second, if a person is not able to deal justly with all four wives he should not 
marry more than one. Justice is a value that has to be maintained at all costs and 
cannot be sacrificed even for such a noble cause. 

What are the limits of this justice? If this means equality in a person’s inner 
inclination and his outer behaviour, then this is not possible for any person. If a 
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person while being married to a wife he greatly loves marries a widow for the 
welfare of the orphans, it is impossible for him to show equal love and behaviour 
for both these wives. Consequently, this very question had arisen in the period of 
the revelation of the Qur’an. So in 4:127-130 an answer was given to this question. 

In these verses, it is first explained that whether marriage has taken place to 
protect the rights of the orphans or for some other purpose, payment of dower and 
discharging of justice are the rights of a woman and the former must be given with 
the willingness of the heart, as is also pointed out in 4:3. Women are then 
counselled that if they fear that husbands may show indifference to them or even 
think of parting ways with them because of their insistence to be treated equally, it 
is alright if a husband and wife settle for a compromise. The Qur’an says: 
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And if [any of these] women fears cruelty or neglect on her husband’s part, 
there is no blame on the two of them if they arrange an amicable settlement 
between themselves and [they should consider that] such a settlement is best. 
And, [in reality], man is greedy by nature. But if you do good and practice 
self-restraint [you should rest assured that] Allah is well-acquainted with all 
that you do. (4:128) 


While explaining the above quoted verse, Imam Amin Ahsan Islaht writes: 


.. this means that a wife may show lenience to her husband in her demand for 
justice as well as payment of dower and maintenance to her in order to 
dispense with the imminent fear of separation. The verse goes on to say that in 
settlements rest the welfare of all because it is in the interest of both husband 
and wife that this relationship once established should continue forever, even 
if a lot of sacrifice has to be made to keep it intact. Continuing with words of 
counsel, the verse says that greed is an evil found in human beings that affects 
mutual relationships; the remedy for this malady is that either both should get 
ready to make some sacrifice or if one of them is ill-enough by not being 
willing to do so, the other should take the initiative. So if the wife has to make 
some sacrifice to keep the family unit intact, it is better that she does so. In the 
end, the words: “but if you do good and practice self-restraint’” of the verse 
urge the husband to adopt the way of sacrifice and selflessness and it is only 
befitting that he show magnanimity and piety in this regard. He should live up 
to his traditions of grit and character and instead of being a “receiver” from 
the woman, he should let her be the “receiver”. The Almighty has knowledge 
of every deed a person does and He will greatly reward pious deeds.*° 


The subsequent verses delineate the bounds of justice in the following words: 





30. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 2, 399. 
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And even if it is your ardent desire, you will never be able to be totally just 
between women; so it is enough if you do not completely incline yourself to a 
woman altogether, so as to leave the other aside. And if you come to a 
friendly understanding, and fear Allah; Allah is Oft-Forgiving, Most Merciful. 
But if they disagree and [eventually] must part, Allah will provide abundance 
for each from His bounty. And He is Bountiful and Wise. (4:129-130) 


It is evident from the above quoted verses that the requirement of justice 
between wives does not mean justice between them regarding the husband’s 
inner inclination or external behaviour. It is humanly impossible to be just in this 
matter because one has no power over one’s heart in such affairs. Therefore, in 
this regard, the Qur’an requires of a husband to not completely lean towards one 
of the wives and show indifference to the other, as if she had no husband. 
Consequently, he is asked to show balance in his behaviour towards them and in 
discharging their rights. In case of any fault or blemish in this matter, he should 
at once try to reform the state of affairs by making amends and should keep 
fearing the Almighty. If in spite of the effort some thing remains amiss, hopefully 
the Almighty will have mercy on him: Allah’s mercy is all-embracing. 

The last part of the verse stresses that one should try everything to save the 
family from dismemberment. This is what Allah wants. However, if owing to 
compelling circumstances, separation does take place, one should hope for the 
best from the Almighty. It is He who provides sustenance to His creatures and 
assists them in hardships. He would fully help both the husband and the wife and 
fulfil their needs through His grace. Imam Amin Ahsan Islahi writes: 


... the implication being that efforts that reflect selflessness and sacrifice are 
required from both the husband and wife in order to keep this relationship 
intact; however, this restoration must be done with honour and integrity: just 
as it is not permissible for either the husband or wife to show vanity in this 
regard, it is also not permissible to show accommodation beyond a certain 
point. Although the words used are general, it is evident from the context that 
the wife is encouraged to adjust and adapt to the situation as much as is 
possible and also show selflessness to achieve this end. However, she should 
rest assured that if in spite of her efforts the family does not remain intact, the 
Almighty is the one who provides and sustains all. He will completely fulfil 
her needs from His treasures.”! 





31. Ibid., vol. 2, 400. 
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Here, it should be kept in mind that the Prophet (sws) was exempted from both 
the above-mentioned restrictions so that he could discharge certain responsibilities 
that were entrusted to him in his capacity as the final Messenger of God. 
Consequently, in order to raise the status of slaves in the society, the Prophet (sws) 
had wedded together his paternal cousin Zaynab (rta) and his liberated slave and 
adopted son Zayd (rta). However, when this marriage could no longer be pulled 
along, the Almighty bade the Prophet (sws) to marry her to comfort and solace her 
and to put an end to the evil social custom according to which a person could not 
marry the wife of his adopted son. At that time, the Prophet (sws) already had four 
wives. The Prophet (sws) himself thought that perhaps marrying Zaynab (rta) was 
the only way out because of what ensued between her and Zayd (rta), but he never 
expressed these thoughts. The Almighty revealed these inner thoughts and told him 
that the messengers of Allah do not care about the reaction of people while 
discharging their responsibilities. Consequently, the Prophet’s marriage with 
Zaynab (rta) was proclaimed by the Almighty Himself in the Qur’an: 
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And remember [O Prophet!] When you were repeatedly saying to one who had 
received the favour of Allah and your favour: “Retain your wife, [in wedlock] 
and fear Allah.” And you were hiding in your heart that which Allah was about 
to make manifest: you were fearing the people, but it is more fitting that you 
should fear Allah. Then when Zayd broke his relationship with her, We joined 
her in marriage to you so that in future there may be no difficulty on the 
believers in the matter of marriage with the wives of their adopted sons when 
the latter have dissolved their relationship [of marriage] with them. And this 
command of Allah had to be fulfilled. (33:37) 


Right after this proclamation, the Almighty revealed detailed directives 
specifically for the Prophet (sws) regarding marriage and divorce. In these 
directives, the above quoted conditions for polygamy were repealed but certain 
other restrictions were imposed on him that were not imposed on other Muslims: 
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O Prophet! We have made lawful to you ‘the wives whom you have paid ticis 
dowers and free women whom God gives in your possession [because of a 
military campaign] and the daughters of your paternal uncles and aunts and 
the daughters of your maternal uncles and aunts who migrated [from 
Makkah] with you and any believing woman who gifts her soul to the 
Prophet on the condition that the Prophet wishes to marry her. This directive 
is specifically for you alone and not for the believers. We very well know 
what We have imposed on them as obligations regarding their wives and 
slave girls — [a special directive for you] so that that there be no difficulty for 
you [in discharging your duties] and [and in case of any blemish], Allah is 
Forgiving and Merciful. You have the authority to keep any of them away 
from you and keep any of them near you and it is lawful for you to bring any 
of them near you whom you have kept away. There is no blame on you in 
this regard. This [explanation] is more proper so that they be contented and 
not be sorrowful — and feel satisfied with whatever you give all of them. And 
Allah knows what is in your hearts and Allah is All-Knowing and Most- 
Forbearing. All other women besides these are not lawful for you nor can 
you change them for other wives, even though their beauty attracts you. 
Slave-girls, however [are still] allowed to you. And [in reality] Allah does 
watch over all things. (33:50-52) 


The statutes on which this group of directives is based are: 

Firstly, after contracting marriage with Zaynab (rta), the Prophet (sws) could 
marry further for the following objectives: 

i. To honour free women who were caught as captives in some military campaign. 

ii. To show kind-heartedness to women who wanted to marry him just for the 
sake of associating themselves to him, and for this they were ready to gift 
themselves to him. 

ii. To console and sympathize with his maternal or paternal cousin sisters who 
had migrated with him from Makkah and left their houses and relatives merely to 
support and back him. 

Secondly, since these marriages of the Prophet (sws) were to be contracted only 
to fulfil certain religious obligations, he was not required to deal equally between 
the wives. 

Thirdly, except for the women specified, he was prohibited to marry any other 
lady; he could also not divorce any of his wives nor bring a new one in her place 
however much he liked her. 





32. Consequently, because of these restrictions, the Prophet (sws) could not marry 
Mariyah (rta) and she remained in his house as a slave lady. 
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Consequently, the Prophet (sws) married Jawayriyah (rta) and Safiyyah for the 
first objective outlined above, Mayminah (rta) for the second and Umm-i 
Habibah (rta) for the third. 
It is also pointed out in these verses that the wives of the Prophet (sws) are the 
mothers of the believers; consequently, marriage is eternally prohibited with 
them. No Muslim should even think of marrying them after the Prophet’s death: 


CAEN) gill NG1y gentile Gop ol 
The Prophet holds priority for the believers over their own selves, and his 
wives are their mothers. (33:6) 


(OvT Ty Vadae al ke OIF 4505 OF Cif ost) oe BGG ASH Of 
Nor is it right for you that you should marry his widows after him at any time. 
Truly such a thing is abominable in Allah’s sight. (33:53) 


It is evident from this discussion that these marriage directives were given to 
Muhammad (sws) as a religious obligation in his capacity as a Prophet and a 
Messenger of God. He followed these directives and there was no element of 
personal desire in these marriages. Consequently, the need arose to make these 
directives an exception to the general ones given to the Muslims in this regard. 


6. Etiquette of Sexual Intimacy 


Ste EAE posh o wi feu GIA pad 2 os shy, 
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And they ask you concerning women’s courses. Tell them: “They are an 
impurity. So keep away from women in their courses and do not approach 
them until they have cleansed themselves from blood. But when they have 
purified themselves after taking a bath, approach them in the manner the 
Almighty has directed you [in your instincts]. Indeed, Allah loves those who 
constantly repent and keep themselves clean.” These women of yours are your 
cultivated land; go, then, into your lands in any manner you please [and through 
this] plan for the future*’ [of both this and the next world] and remain fearful to 
God. And bear in mind that you shall necessarily meet Him [one day]. And [O 
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33. The implication being raising children that become an asset for their parents in 
this world and in the Hereafter. The reason for this directive is to create awareness 
among parents of the great responsibility of a new child so that they may plan properly. 
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Prophet!] Give good tidings [of success and salvation] to the believers [on that 
Day]. (2:222-223) 


Sexual relations between a man and a woman stem from their instincts and they 
do not need any external guidance in this matter. However, can a husband and wife 
have sexual intercourse when the wife is passing through her menstrual or 
puerperal cycle? It is evident that the answer to this question should be in the 
negative because the very objective of religion is tazkiyah (purification). 
Consequently, all divine religions prohibit sexual relations during this period. 
Under the influence of the religion of Abraham (sws), the Arabs of pre-Qur’anic 
times also considered this relationship to be prohibited. Their poetry mentions this 
relationship covering a number of aspects. There was no difference of opinion in 
this matter. However, there were lots of extremes regarding the limits of physical 
interaction during the time a lady was passing through her menstrual cycle. When 
people started asking about these limits, the Qur’an answered the question in the 
above quoted verses of Surah Bagarah. While explaining these verses, Imam Amin 
Ahsan Islahi writes: 


The extent to which a husband has been stopped from going near his wife in 
this period | is evident from the Qur’anic words mentioned subsequently iy 4 


Bo Gs Be 


At os yl en o ‘ad Ryir; (3 Oakes > o&# % (and do not approach them 
until they are in a state of purity; then when they are clean after having bathed, 
go to them from where God has enjoined you). Only sexual intercourse is 
prohibited with the wife during this period. It should certainly not be the case 
that a woman be considered untouchable in this period, as was the case in 
certain other religions. 


Some Ahadith and the practice of the Prophet (sws) also elucidate this fact. It is 
narrated about ‘A’ishah (rta) that during her menstrual cycle she would comb the 
hair of the Prophet (sws) when he would be offering i ‘tikaf in the mosque.” 

It is further narrated from her that the Prophet (sws) would read the Qur’an 
while placing a pillow in her lap.*° 

In another Hadith narrated from her she says that when any of the wives of the 
Prophet (sws) would be undergoing her menstrual cycle and the Prophet (sws) 
wanted to be intimate with her, he would direct her to tie a loin cloth on the lower 
part of the body and he would then approach her.*” 

She further narrates that when she would drink water in her menstrual cycle and 
then give the same water to the Prophet (sws), he would put his lips on the same 
place [on the vessel] from which she had drunk. Similarly, when she would chew 
and suck on a bone and then give it to the Prophet (sws), he would place his lips 





34. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 526. 

35. Al-Bukhari, Al-Jami‘ al-sahith, 52, (no. 296). 

36. Al-Bukhant, Al-Jami‘ al-sahth, 52, (no. 297); Muslim, Al-Jami‘ al-sahih, 138, (no. 693). 
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on the same part of the bone where she had placed them. 


Imam Amin Ahsan Islahi writes: 


Two words are used in this verse: ab (tuhr) and pan, (tatahhur). The former 
means the end of the state of impurity and the termination of blood while the 
latter means the state of purity a lady enters into after the ceremonial bath. The 
verse regards 4b (tuhr) as a condition for intercourse with the wife and it also 
says that once a lady has entered the state of purity, only then should the 
husband approach her for this purpose. It emanates from this that though the 
basic reason for this prohibition is blood and once the blood stops this 
prohibition is lifted, however the desirable way in this regard is to have 
intercourse after she has bathed.” 


It is also explained in the above quoted verses that after the ceremonial bath, 
sexual intercourse with the wife should be done in the way prescribed by the 
Almighty. The Qur’anic words are: Ui 657i 22> Z» 383% (go to them from 
where God has enjoined you). This guidance is ingrained in human nature and 
from this aspect it, no doubt, is a directive of the Almighty. If a person violates 
this directive he in fact violates a very obvious directive of the Almighty, and, as 
a result, will have to face punishment from Him. 

The metaphor of “cultivated land” is employed by the Qur’an to explain what is 
stated in the previous verses. Imam Amin Ahsan Islaht comments on this in the 
following words: 


One very apparent reason for using this metaphor is the fact that just as for a 
cultivated land it is essential on the part of the farmer that seeds be sown in the 
appropriate season at the right time, and no farmer disregards the principle that 
they be sown within the fields and not scattered outside them, similarly it is a 
norm of human instinct that one should not approach a lady for sexual 
intercourse during the menstrual cycle or in an unnatural way because the 
period of menses is a time during which women are frigid and not inclined, 
while unnatural intercourse is a painful and wasteful activity. Therefore, people 
who have not perverted their nature cannot indulge in such an activity.” 


While explaining the expression a a SS | (iu (go then, into your lands in any 
manner you please), Islahi goes on to write: 


... [this] alludes simultaneously to two things: on the one hand, it refers to the 
liberty, freedom and free manner with which a farmer approaches his land, 
and on the other hand refers to the responsibility, caution and care which he 





38. Muslim, Al-Jami‘ al-sahith, 138, (no. 692). 
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must exercise in approaching his land. The word &’> refers to the latter and 
the word pes | to the former. It is both this liberty and caution which 
ascertain the correct behaviour of a husband with his wife in this regard. 


Everyone knows that the real bliss of married life is the freedom a person has 
in intimate affairs barring a few broad restrictions. The feeling of this freedom 
has a great amount of euphoria around it. When a person is with his wife in 
intimate moments, Divine will seems to be that he be overcome with emotions 
but at the same time it is pointed out to him that he has come into a field and 
an orchard; it is no wasteland or a forest. He may come to it in whatever 
manner and in whatever way whenever he pleases, but he must not forget that 
he has landed in his orchard. The Qur’an has no objection on the discretion, 
choice and majesty with which he approaches his field if he knows full well 
where he is going and in no way is oblivious of this reality.*! 


The importance « of all these directives is pointed to by the Qur’an in the words 
on eeell as Ole) Gow ali oy (God indeed loves those who repent and those 
who adhere to cleanliness). While explaining the importance of these words in 
the eyes of the Almighty, Islahi writes: 


. if one deliberates on the essence of tawbah and tatahhur, one comes to the 
conclusion that while the former means to cleanse one’s inner-self from sins, 
the latter means to cleanse one’s outer-self from filth and dirt. Viewed thus, 
both are similar in their essence and the Almighty holds both these traits of a 
believer in great admiration. On the other hand, people who lack these traits 
are disliked by the Almighty. It is evident from the context of this verse that 
those who do not refrain from intercourse with their wives during their 
periods of impurity and violate the limits ingrained in human nature in 
satisfying their sexual urge are detestable in the eyes of the Almighty.” 


7. Wa 
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Those who swear to abstain from their wives must wait four months. If they 
change their mind, Allah is Forgiving and Ever-Merciful; but if they decide to 
divorce them, [they should know that] He hears all and knows all. (2:226-227) 


These verses of Stirah Baqarah mention the directive of 2s). This is a term of 
the Arab jahiliyyah society which means to swear an oath to sever sexual 





41. Ibid., vol. 1, 527. 
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relations with one’s wife. Such an oath leaves the wife in an indefinite state and 
is as such against justice and fairness, virtue and piety. Consequently, the 
Almighty has fixed a four month period after which a husband must decide to 
either resume the marital relationship or to divorce her. 

About the first situation, the Almighty says that He is Forgiving and Ever- 
Merciful. The implied meaning being that although this oath was sworn to usurp 
rights and it is not lawful to swear such oaths, but if a person mends his ways the 
Almighty shall forgive him. 

In such a case, the husband would of course have to atone the termination of his 
oath in the way prescribed by the shart ‘ah. 

Regarding the second situation, the Almighty says that He hears all and knows 
all. In other words, what is implied is that if a person decides to divorce his wife, 
then he must abide by the rules and regulations that the Almighty has prescribed 
in this regard. Allah hears and knows everything. Excesses committed against 
someone else will not remain concealed from Him. 

It is evident from this directive that it is not allowed to sever sexual relations 
from one’s wife without a valid reason. So much so, if a person swears such an 
oath, he must break it. Such relations are the right of a wife and if a husband does 
not fulfil them, then he can be regarded a criminal both in the eyes of the law and 
before the Almighty in the Hereafter. 

In return, the wife also does not have the right to refuse compliance to these 
relations without a valid reason. The Prophet (sws) is reported to have said: 


cecal ge AUN ES Lede Old GHG EE wails Gy ST Bh es 13 
When a husband calls his wife to bed for intimacy, and she refuses and [as a 
result] the husband spends the night in anger, then angels curse the wife all 
night till dawn.” 


8. Zihar 
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Those among you who commit zihar with their wives, they [these wives-] 


cannot become their mothers: none can be their mothers except those who 
gave birth to them. And in fact such people say something very immoral and 
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false. And truly Allah is Forgiving and Merciful. And [in this matter the 
directive is that] those who do zihar with their wives then wish to go back on 
the words they uttered — then a slave should be liberated before they touch 
each other. Thus are you admonished to do and Allah is well-acquainted with 
all that you do. And if a slave is not available to a person, he should fast for 
two months consecutively before they touch each other. And if he is unable to 
do this even, he should feed sixty indigent ones. This is because you may 
show your faith in Allah and His Messenger. Those are limits set by Allah; 
[only the rejecters of Allah and His Messenger cross them]. And there is a 
grievous punishment for such rejecters. (58:2-4) 


The above quoted verses spell out the directive of zihar. Like tb), this was also 
a term of the Arab jahiliyyah society. It meant that a husband had uttered the 
following words for his wife: A eS se 4) (if I touch you, it would as if I 
touched the back of my own mother). These words in those times would amount 
to giving such a divorce to the wife after which a wife had to be separated from 
her husband. The Arabs would think that by saying such words a husband is not 
only severing marital ties with his wife, he is also prohibiting her for himself like 
his own mother. Consequently, though after divorcing a wife a husband had the 
right to revoke it, but after doing zihdr there was no chance left for him for any 
revocation.“ 

The Qur’an here mentions this very directive. 

The first thing which is stated in the above quoted verses is that if a person is 
unseemly enough to regard his wife as his mother or likens some limb of his wife 
to that of his mother, then such an utterance does not make the wife his mother and 
neither is she endowed with the sanctity a mother has. To be a mother is a reality 
since she has given birth to a person. The sanctity in relationship she is invested 
with is because of this very fact. This is an eternal and natural sanctity which only a 
real mother has. No other lady who is called by this name in such a manner can 
ever possess this sanctity. Consequently, such an utterance neither breaks marital 
ties nor does a wife become prohibited for a person like his mother. The Qur’an, at 
another place, points to this aspect in the following words: 


CET) SUT ee O y'all SU ASSIGST ae Ley 
And Allah has not made your wives whom you divorce by zihadr your 
mothers. (33:4) 


The second thing which the verses of Strah Mujadalah quoted above point out 
is that if a person utters such a sentence then he should know that these are very 
indecent and fallacious words, which no civilized person can ever think of let 
alone uttering them. Such a person could have been heavily taken to task by the 
Almighty, but He is most gracious and most merciful. So if a person overcome 
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by anger says these false and abominable words and then realizes his mistake, he 
shall be forgiven by the Almighty. 

The third thing emphasized in the verses is that a person who utters these words 
shall not be allowed to go scot-free. Such lose talk gravely affects the social life, 
and thus it is essential that such a person be punished for this unbecoming 
behaviour so that he is careful in future and others also learn a lesson from this. 
Consequently, it is decreed that he must atone his sin before going near his wife 
in the following manner: 

A slave-woman or a slave-man should be set free.” 

If slaves are not available, he should fast consecutively*® for two months. 

If this is also not possible, he should feed sixty indigent people. 

The Almighty has said that if this directive is followed by the believers in its 
true spirit, their faith in God and His Prophet will be strengthened. The reason for 
this is that if a person atones for any of his sins by taking such pains, this not 
only compensates his sin, but also increases his faith and beliefs. 


9. Divorce 
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45. The Arabic word used is a5, which means “neck”. This means that the gender of the 
slave does not matter. Whoever is available can be liberated to atone for the sin. This is 
one of the measures prescribed by Islam for the emancipation of slaves. Thus it has been 
set forth as the foremost option. After the abolishment of slavery only the last two options 
can now be availed. 

46. The Arabic word used is :-\ (consecutively). This means that if a person goes to 
his wife before he completes thesé fasts, then he must start afresh and finish the count. 
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O Prophet! When you people divorce your wives, divorce them according to 
their waiting periods, and count accurately this waiting period, and fear God 
your Lord. [During this waiting period], do not turn them out of their houses, 
nor should they [themselves] leave, except in case they are guilty of some open 
lewdness. These are the bounds set by Allah and [you should know that] those 
who transgress the bounds of Allah, it is they who wrong their own souls. You 
know not that God might thereafter create new circumstances. [Divorce your 
wives in this very manner]. Thus when they approach the end of their waiting 
period, either take them back on equitable terms or part with them on equitable 
terms. And [whether you want to keep them or part with them, in both cases] 
call to witness two honest people from among you. And [O Witnesses!] 
Establish this testimony for God. It is this thing to which those are exhorted 
who believe in God and in the Last Day. And [if] those who fear God 
[encounter any difficulty], God will find a way out for them and will provide 
them from where they cannot even imagine. And those who put their trust in 
God, for them Allah is enough [to help them]. God is sure to bring about His 
designs. God has set a measure for all things. And those of your women who 
have ceased menstruating and they also who have not menstruated [in spite if 
reaching its age], if you have any doubts about them, then their waiting period 
is three months. And the waiting period of pregnant women is till they deliver 
the child. God will ease the hardship of [those among you] who fear Him. Such 
is the directive of God He has revealed to you. He who fears God, God shall 
brush away his sins and shall richly reward him. [During the waiting period], 
lodge these women in your homes according to your means. And do not harass 
them to make life intolerable for them. And if they are pregnant, spend on them 
until they deliver the child. And if they suckle your [child], give them their 
remuneration and decide this matter according to the custom after mutual 
consultation. And if you find yourselves in difficulty, another woman can 
suckle [the child]. Let the man of means spend according to his means and he 
whose resources are restricted, spend according to what God has given him. 
God does not burden a person with more than He has given him. [Rest assured], 
after some difficulty, God will soon grant relief. (65:1-7) 


If it becomes impossible for a husband and wife to get along with one another, 
there exists in divine religions the option of separation from one another. In 
religious parlance, this separation is called Sb (talaq: divorce). As per the 
traditions of Abraham’s religion, the Arabs were fully aware of it in the 
jahiliyyah period. No doubt certain deviations and innovations had found way in 
their concept, however, a study of their history reveals that the law of divorce 
that existed in their society was almost the same as what Islam presented.” In the 
above quoted verses of Surah Talagq, the Almighty has revived with certain 
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additions and amendments that very law. Certain details of this law are also 
mentioned in Sirah Bagarah and Strah Ahzab, but a little deliberation shows that 
the basic verses in this regard are those of Surah Talaq stated above. 


i. Before Divorce 

Before circumstances reach an extent that divorce remains the only option, it 
should be the intense desire of every person to keep intact the marital relationship 
as far as possible. On these very grounds, in Surah Nisa’ the Almighty has 
permitted the husband to reprimand his wife if she is guilty of challenging his 
authority. However, if all efforts of reformation fail and it becomes evident that this 
relationship cannot remain intact, the Almighty has asked Muslims to make a last 
ditch effort: the relatives of the couple, their clan and tribe and other well wishers 
should come forward and use their influence to set right the situation. The 
procedure outlined by the Qur’an in this regard is that one arbitrator should be 
appointed from the husband’s family and another from the wife’s family. Both 
these arbitrators should try to reconcile the two in the hope that what the husband 
and wife could not accomplish themselves would be accomplished by the elders 
and well wishers of the two families. The Qur’an says: 


Be so tae es - 8 eo. vof 0 eee of 0 eee TC ee o 3° 2 ae 
aU! Gite We! lay OL ULal Cy USSG abel ye USS Ny Lage Glid Qi O15 

(0:8) Ve Egle Ol aU Of EQS 
And if you fear a breach between the two, appoint arbitrators, one from his 
family, and the other from hers; if [the husband and wife] wish for peace, 


Allah will create harmony between them: for Allah has full knowledge, and is 
acquainted with all things (4:35) 


The last words of the verse subtly urge the couple to benefit from this scheme. 
If, instead of severing ties, they wish to create harmony among themselves they 
should keep in mind that the Almighty is benevolent. He will help them in 
redeeming the situation. 


ii. The Right to Divorce : wy og 

The surah begins with the words: etl pale \3) (when you [people] divorce your 
wives). In this verse, in the subsequent ones also and in other verses of the 
Qur’an where the directive of divorce is mentioned, the husband has been 
regarded as the initiator of divorce. Moreover, in 2:229, the words used by the 
Qur’an for returning the wealth of the husband and thereby seeking divorce from 
him are 4 43! 4 (what the woman gives in ransom). These words bear clear 
evidence to the fact that the shari‘ah has granted the husband the right to divorce. 
The reason for this is quite obvious. A husband has always been charged with the 
responsibility of protecting his wife and providing for her because God has given 
him the natural ability to fulfil these responsibilities. On these very grounds, the 
Qur’an has regarded him to be the gawwam (head of the family) and explicitly 
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stated: «+55 cle Jt 4 (and the husbands hold a degree of superiority over 
them). Consequently, both the nature of the responsibility and the respect for his 
position entail that he be given the right to divorce. I have explained earlier that 
the institution of family is an essential requirement of a human being. Just as 
entrusting two parties with different responsibilities but granting them equal 
rights to establish an organization or to dismantle it cannot keep that institution 
intact, the institution of family also cannot remain intact. Consequently, if a lady, 
in lieu of her own protection and subsistence and those of her children, has given 
herself in the custody of a man through a contract, then the right to annul this 
contract cannot be given to the lady without the permission of the husband. This 
is in accordance with justice and fairness. If any other option is adopted, then this 
would be against justice, and would inevitably result in the dismemberment of 
the institution of family. 

As a consequence of the above analysis, if a wife wants to separate from her 
husband, she cannot divorce him; on the contrary, she will demand divorce from 
him. In general circumstances, it is hoped that every gentleman, seeing that there 
is no other way out, would accept this demand. However, if this does not happen 
to be the case, a wife can turn to the court of law. When the state of affairs 
deteriorates to this extent, then there is a precedence set by the Prophet (sws) in 
this regard for the judicial forums: if it becomes certain that a wife has an 
aversion to her husband and does not want to live with him any more, then the 
court should order the husband to divorce her and if he wants he can take back all 
the wealth and property that he gifted to her except the mahr (dower). 

Ibn “Abbas narrates that the wife of Thabit ibn Qays once came to the Prophet 
(sws) and said: “O Messenger of Allah! I do not have any complaint regarding 
his character and person; however, I fear that I will lose my faith.’”“* When the 
Prophet heard this complaint, he said: “Would you return his orchard?” She 
showed her consent. At this, the Prophet (sws) directed Thabit to accept the 
orchard and separate her by pronouncing one divorce sentence.” 


iii. Procedure of Divorce 

Whether a husband divorces his wife because of his own decision or does so at 
the demand of his wife, in both cases the procedure of divorce prescribed by the 
shari‘ah is as follows: 

1. Divorce should be given keeping in consideration the ‘iddat (waiting period). 
This means that it is incorrect to divorce a wife in a manner that separates her 
instantaneously. In all instances, it must be given so that it becomes effective 
after a specific waiting period. ‘Jddat in religious parlance means the period in 





48. The meaning of this sentence as understood from other narratives in which this 
incident has been reported is that she did not like the looks of Thabit and that if in spite of 
that she persisted to live with him, she would not have been able to follow the directives 
the Almighty has given a Muslim wife viz. being faithful to her husband and guarding her 
own chastity. 

49. Al-Bukhart, Al-Jami‘ al-sahih, 943, (nos. 5273, 5277). 
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which a divorced or widowed lady cannot marry any other person. Since this 
period has been primarily fixed in order to ascertain whether a lady is pregnant or 
not, therefore it is necessary that divorce be given after a lady has completed her 
menstrual cycle in that period of cleanliness in which the husband did not have 
any sexual intercourse with his wife. Every Muslim should be fearful of his Lord 
about emotions of anger which on such instances do arise against the wife. 
Consequently, when the Prophet (sws) was told that ‘Abdullah ibn ‘Umar (rta) 
had divorced his wife during her menstrual cycle, he was really annoyed and 
remarked: 


ae 


ph Gh aan ee ee ie 
adi Ub lef of an af oh 3 sill Cbs Cai of fs 


Ask him to take her back and keep her in wedlock until she i iS through with 
her menstrual cycle and then once again passes through this cycle and then is 
through with it.°° After this, he can either detain her [in wedlock] or divorce 
her before having sexual intercourse with her. Because it is this beginning of 
the ‘iddat keeping regard of which the Almighty has directed [believers] to 
divorce their wives.”! 


The Almighty has directed Muslims to carefully keep count of the period of 
‘iddat. Since divorce is a matter of great consequences, and a lot of legal issues 
arise for the man, the woman, their children and their whole family, it is essential 
that the time and date of divorce be properly accounted for. Moreover, it is 
essential that at the time of divorce, the state of the woman, the date when the 
‘iddat commenced and the date when it will end be kept track of. Whether the 
whole issue is ultimately settled within the family or has to be taken to court for 
settlement, in both cases it is this period of ‘iddat which dictates the time span 
within which a husband can revoke his decision and take back his wife (ruji‘). 
Similarly, it is this period which will determine the time for which the husband is 
liable to keep his wife in the house and provide for her. Likewise, the time when 
the inheritance is to be given to her and the time when the divorce process is 
complete and the lady is free to marry again shall be ascertained from the ‘iddat. 

2. Until the ‘iddat period expires, the husband has the right to take back his 


ae 


wife. The Qur’anic words: (¥ :1°) Gye “bib ri Sym ater erica cin 5G 
(thus when they approach their term appointed, either take them back on 


equitable terms or part with them on equitable terms (65:2)) refer to this fact. The 
Almighty has further explained in Sirah Baqarah that just as the right to give 
divorce rests with the husband, this right to take back the wife also rests with him 
so that the Almighty has him granted one degree of superiority in status in 





50. This directive of not giving divorce unless she has entered her period of purity after 
the second menstrual cycle is meant to make sure as much as possible whether his wife 
was pregnant or not. 

51. Al-Bukhart, Al-Jami‘ al-sahth, 938, (no. 5251). 
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administering the institution of family which is necessary to maintain order in it. 
This of course does not mean that only husbands have rights and wives have 
none. People must be aware that just as wives have certain duties regarding their 
husbands, they also have some rights. Mankind has never been ignorant of these 
rights; it is well aware of them. Consequently, it is the obligation of the husbands 
that besides asking their wives to fulfil their obligations towards them, they must 
also keep in mind their rights: 
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And if their husbands wish to reform affairs, they [— the husbands—] have 
greater right to take them back [in this waiting period] should they desire 
reconciliation. And just as according to [society’s] norms these women have 
obligations [towards their husbands], they also have rights, although men [as 


husbands] have a status above women. [This is the directive of Allah] and 
Allah is Mighty and Wise. (2:228) 


Since there is a high probability that in such affairs one is bound to be governed 
by emotions and extreme reactions and as a result may commit one blunder after 
another, these two attributes of God — Mighty and Wise — mentioned at the end of 
the verse serve a special purpose. While referring to this purpose, Imam Amin 
Ahsan Islahi writes: 


... God is ‘Aziz (Mighty); hence, it is only His right to give this directive and 
He is also Hakim (Wise); hence, whatever directive He gives is based on 
wisdom. Men should always submit to His directives without any hesitation 
whatsoever. If they oppose His directives, this would amount to challenging 
His honour and would only hasten to invite His wrath. Similarly, if they are 
naive enough to think that they are more wise and sagacious than the 
Almighty, they will be responsible for ruining the law and system of the 
society with their very own hands.” 


3. If the husband does not take back his wife within the ‘iddat period, then once 
this period expires the relationship of wedlock will cease to exist. Consequently, 
the husband is directed to make up his mind once this period is approaching its 
end. He should decide if he has to revoke his decision and take her back or is to 
persist with his decision and sever his relationship with her. In both cases, the 
Almighty has directed him to follow the ma‘riif (good conventions) of the 
society. The Almighty comforts them by saying that those who remain fearful of 
Him should rest assured that they will be worthy of His help if they encounter 
any difficulty. 





52. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 533. 


The SocialSharv'ahss—<—isSSSSSSSSS LS 


It is pointed out in Surah Bagarah that if the husband decides to revoke his 
decision and take back his wife, then this should not be with the intention of 
hurting or harassing her. The verse of Surah Baqarah quoted above refers to this 
aspect in the words HUY 1,3)! o|. The revocation should not be to satisfy one’s 
desire by tormenting the wife. In fact, the underlying reason for this revocation 
should be to lead a congenial marital life, otherwise this would just be an act of 
oppression which shall greatly displease the Almighty in the Hereafter: 
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And when you have divorced your wives and they have reached the end of their 
waiting period, either retain them with kindness or let them go with kindness. 
But do not retain them with the intention of harm so that you commit excesses 
against them. And [you should know that] whoever does this, wrongs his own 
soul. And do not make a mockery of Allah’s commandments. Remember the 
favours He has bestowed upon you and the Law and the wisdom which He has 
revealed, of which He instructs you. And keep fearing Allah and know that He 
has knowledge of all things. (2:231) 


While explaining this verse, Imam Amin Ahsan Islaht writes: 


. in the previous verses, the implied meanings were stated positively, but 
here they are stated negatively in order to caution cruel husbands who could 
abuse the right of divorce as well as the right to revoke it in the ‘iddat period. 
Such an attitude, of course, is outright injustice and amounts to playing with 
the shari‘ah. Those who are bold enough to do this may think that they are 
oppressing their wives; however, in fact, they wrong their own selves. This is 
because those who toy with divine directives and exceed the limits set by the 
Almighty shall have to face a grievous punishment. 


In the end, a reminder is sounded regarding the blessings of the Almighty: He 
has made Muslims a chosen ummah and sent a Prophet to them from among 
them to guide them. He has also blessed them with a book to guide them 
regarding good and evil. It is composed of the precepts of law and wisdom. If 
they repay this great favour by violating the limits of the Almighty and toying 
with His shari‘ah, then they should contemplate the consequences of such a 
behaviour. The verse goes on to warn Muslims to remain fearful of the 
Almighty and to keep in mind that He has knowledge of all their deeds. In 
other words, He is granting respite to people in spite of their mischief. 
However, once He decides to catch them, no one will be able to run away 
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from His grasp.” 


Similarly, if a husband decides to part ways with his wife, he Is directed to do 
so in a befitting manner. The words used in 2:220 are Ole b we? 5. In this regard, 
the following directives have been given: 

Firstly, whatever amount of wealth, property, clothes, jewellery and other items 
that have been gifted to the wife by the husband they should not be confiscated 
by him. Here it should be clear that the verse is not referring to the nafqah 
(maintenance) and mahr (dower), which are the absolute rights of a wife and 
confiscating them is unthinkable. What is emphasized is that a husband should 
not take back any gifts he may have given her. 

There are two exceptions to the above mentioned directive: 

First, if it is no longer possible to keep a marriage intact according to the limits 
set by Allah, and the family elders and the society also support the annulment, 
but a husband is unwilling to divorce his wife simply because he is concerned 
about losing wealth, property or other gifts he has given his wife, then the issue 
can be resolved in the following manner: the wife can give back part or all of the 
wealth gifted to her to relieve herself of her marital contract. In such cases, it 
would be lawful for the husband to accept these returned gifts. 

Second, if the wife is guilty of open sexual misconduct. Since such a behaviour 
destroys the very basis of the marital relationship, it is lawful for the husband to 
take back any gifts or wealth given to her. 

The Qur’an says: 
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And it is unlawful for you [on this occasion] to take back from them anything 
you have given them unless both husband and wife fear that they may not be 
able to keep within the bounds set by Allah. Then if you also feel that they will 
not be able to remain within the bounds set by Allah, there shall be no offence 
for either of them [regarding the gifts given by the husband] if the wife seeks 
divorce [by returning them to him] in ransom. These are the bounds set by 
Allah; so do not transgress them. And [you should know that] those who 
transgress the bounds of Allah are wrongdoers (2:229) 
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And do not treat them with harshness that you may take away what you have 
given them — except where they have been guilty of open lewdness... and if you 
decide to take one wife in place of another, even if you had given the latter a 
whole treasure of wealth take not the least bit of it back: Would you take it by 
slander and usurping [her] rights? And how can you take it when you have lain 
with each other and [at the time of marriage] they have taken from you a 
solemn covenant? (4:19-21) 


For this second situation, a person has been warned not to dare take back by 
slander any wealth gifted to his wife. Imam Amin Ahsan Islahi writes: 


. it is absolutely against the decency and integrity of a man to slander and 
accuse a lady with whom he had pledged to live forever under a firm marriage 
contract. It was she who had unveiled herself totally to him and both lived 
intimately and in great harmony with each other. How unseemly it is on the part 
of the husband that when relations had to be severed with her he should try to 
extract from her what he so willingly spent on her and should go as far as to 
malign and accuse her for this base purpose.™* 


Secondly, the husband shall not be responsible to give the dower if the wife is 
divorced such that the husband has not touched her or her dower had not been 
fixed. However, if the dower had been fixed but a lady was divorced before 
having sexual relations with the husband, then the husband is liable to pay half 
the amount of the dower fixed except if the wife willingly forgoes the total 
amount or the husband pays the full amount. The Qur’an says: 
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There is no blame on you in the matter of dower if you divorce women before 
touching them or before fixing their dower ... and if you divorce them before 
touching them but after fixing of a dower for them, then the half of this fixed 
dower should be given to them, unless they forgo it or he forgoes it in whose 
hands is the marriage knot; and if you [men] forgo your right, it is nearer to 
piety. And do not forget your superiority among yourselves. For Allah sees 
well all that you do. (2:236-237) 


While commenting on this verse, Imam Amin Ahsan Islahi writes: 


Although the fact that the husband has divorced the wife before conjugal 
contact was made is one motive for the wife to forgo her right, the Qur’an 
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here has urged the husband with regard to his honour and forbearance and his 
status as a husband to not desire from his wife to forfeit her share. Instead, he 
should show magnanimity in paying her the full amount. The Qur’an has 
appealed to him on three grounds to make this sacrifice: Firstly, the Almighty 
has given him the right to untie the marital knot just as he had the right to tie 
it. Secondly, it is more befitting for the stronger sex to show sacrifice and 
selflessness — the manifestations of true piety. Thirdly, the one degree of 
superiority a husband has been blessed with by being made the head of the 
family unit since he was naturally suited for this task requires that he take into 
account this aspect while dealing with the weaker sex. Its natural requirement 
is that he should be on the giving end rather than being on the receiving end.” 


Thirdly, a wife at the time of parting should be given some resources of life. 
The Qur’an says that this is an obligation of those who fear God and those who 
are righteous. If a lady is divorced even without going near her, a husband is 
exhorted to fulfil this obligation. The Qur’an says: 
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And divorced women should also be given some resources according to the 

norms [of the society] when they are sent off. This is an obligation on those 

who are fearful of God. (2:241) 

In Sirah Ahzab, the words i> il ” ‘a 4 ik pE5 (but give them some 
resources [of life] and part with them in a befitting manner) are used to convey 
this meaning. In Strah Baqarah, this same directive has been given to husbands 
for wives whom they divorced without touching them or without fixing their 
dower. According to the Qur’an, the amount of these resources should be 
ascertained keeping in view the norms of the society and the financial status of 
the husband: 
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And bestow on them some resources of life while parting from them, the 
wealthy according to his means, and the poor according to his means. This is 
an obligation on those who are righteous. (2:236) 


It is evident from these words that this is an obligation on the husband. If a 
person does not fulfil it, he might not be liable to any legal action because this is 
something which pertains to a person’s inner piety and virtue, but he would 
definitely be held liable in the Hereafter before his Lord, and in the Hereafter the 
weight and import of his virtuous deeds would suffer. 

4. If a husband revokes his decision within the ‘iddat, the lady will continue to 
remain his wife, but does this mean that a husband can divorce his wife 
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repeatedly in this fashion whenever he wants and then revoke the decision within 
the ‘iddat? The Qur’an has answered this question by saying that a person can 
only twice exercise this right of divorcing his wife in the ‘iddat and then 
revoking the decision i in his marriage with a lady. The words used are: ot Cub 
OSL je je “f 2,320 JA (this divorce may be pronounced twice, and then a 
woman must bé retained with kindness or allowed to go with kindness). That is if 
a person divorces his wife and revokes his decision within the ‘iddat, then he can 
exercise this right one more time in his life in his marriage. However, once he 
has used this authority twice, he can no longer use it again the third time. In such 
a situation, his wife would be permanently separated from him except if she 
marries some other person and he then also divorces her: 
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Then if a husband divorces his wife [for the third time], he cannot marry her 
until she has wedded another man. Then if this [second husband] also divorces 
her, it shall be no offence for either of them to return to each other, if they think 
that they can now keep within the limits set by Allah. And such are the bounds 
of Allah. He makes them clear to men who want to gain knowledge. (2:230) 


In case the same husband and wife want to remarry one another, the above 
quoted verse of the Qur’an has imposed three restrictions on them: 

Firstly, the wife should formalize her nikah (marriage contract) with someone 
else. 

Secondly, the second husband divorces her because for some reason the 
marriage cannot be pulled along. 

Thirdly, the two think that after re-marriage the two would be able to remain 
within the bounds set by the Almighty. 

In the first and second conditions, the word “nikah” only implies the legal 
marital knot and the word “divorce” implies the divorce that one gives one’s wife 
when it is no longer possible to keep the marriage intact. Imam Amin Ahsan 
Islahi writes: 


The real thing is that nikah is a known term referring to a marriage contract 
which takes place between a man and a woman with the intention of living 
together forever in the bond of matrimony. If this intention does not exist in a 
nikah, then in reality it is not a nikah; it is more of a plot conspired by a man 
and a woman. The option of divorce in marriage, upheld by the shart ‘ah, is not 
part of the original scheme; it is only a last resort to deal with insolvable 
situations. Consequently, the true nature of a nikah is that it should be 
solemnized with the intention of living together as husband and wife 
permanently. If a person honours a nikah only for a certain fixed period, then 
this is called mut‘ah, and it is totally prohibited in Islam. Similarly, if a person 
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solemnizes a nikah with a lady and then divorces her just to provide her with a 
legal excuse to marry the first husband, then in religious parlance this is called 
halalah and, like mu ‘tah, it is also totally prohibited in Islam. A person who 
does such a despicable thing is like a pimp or pander or as a Hadith says that 
such a person plays the role of “a rented out bull for breeding” and a person 
who does this and he who has it done are cursed by the Almighty.””° 


The third condition has been imposed in order to make divorce a very serious 
affair so that people do not carelessly indulge in it. They should only divorce 
their wives while remaining fearful of the Almighty and when they think that 
there is no possibility of keeping the marriage intact. Similarly, when they 
embark upon marrying someone, they should do so with sincerity of purpose and 
with the intention of creating a harmonious relationship. It is not befitting for a 
believer to adopt an attitude contrary to this. 

Our jurists add to the above mentioned three conditions and say that a lady can 
only be divorced from this second husband once the two have had sexual 
intercourse. Without this, she is not legally allowed to become the wife of her 
first husband. They generally present the following three reasons in support of 
their view: 

Firstly, the verb od (she marries) has been used by the Qur’an. In this verb, the 
act of marriage has been attributed to the lady. However, since a lady does not 
contract marriage, rather a man does, so, fend here necessarily imply sexual 
intercourse. 

_ Secondly, the word oes ist ‘,5 (another husband) are used after exe The word 
tt ‘,5 is clearly pointing to the fact that the marriage has already been taken place; 
hence, it is imperative that on here necessarily imply sexual intercourse. 

Thirdly, it has been reported that once the Prophet (sws) stopped a lady from 
marrying her first husband by saying that she is not legally allowed to marry him 
until she has had sexual intercourse with the first. 

The answer to the first and the second of these arguments is clearly given by 
the Qur’an: 
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And when you have divorced your wives and they have reached the end of their 
waiting period, do not prevent them from marrying their future husbands. 
(2:232) 


It is evident from this verse that the act of marriage has been attributed to the 
lady and the word 2,4+\35) are used in the same sense as °7.2 ‘+’, but it is obvious 
that the words =>: ol refer to the marital knot and cannot in any way be 
construed for sexual intercourse. 

Moreover, it is quite strange to contend that the act of marriage cannot be 
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attributed to the lady. One might dare ask that if this is not possible, then can 
sexual intercourse be attributed to her. Viewed on similar grounds, it is a man 
who in fact does it and not a woman. 

As far as the third argument is concerned, it has arisen because of not 
understanding a Hadith. The way Imam al-Bukhart has narrated it in his al-Sahih 
clearly shows that the lady had gotten married only to become legally permissible 
for the first husband. Consequently, when she lied by saying that her husband 
was unable to establish marital contact with her, the Prophet (sws) scolded her 
and told her that she could now only go back to her first husband after tasting her 
second husband. This of course is not a condition that he imposed; it is the case 
of stating an impossibility: the implied meaning being that if according to her, 
her second husband does not have the ability to copulate with her, then she can 
only be divorced from him after he copulates with her — which of course he will 
never since, according to her, he is not capable of it. Thus if anything can be 
adduced from this Hadith, it is prohibition of halalah. It does not in anyway 
support the view of the jurists. 

The text of the Hadith is as follows: 
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‘Ikramah narrates that Rafa‘ah divorced his wife. Thereafter she married ‘Abd 
al-Rahman ibn al-Zubayr al-Qurazi. ‘A’ishah says that she came to her wearing 
a green cloak and complained of her husband and showed her, her bruises — 
women do help one another — so when the Prophet (sws) came by, ‘A’ishah 
said: “I have only seen Muslim women being treated in such a way. Her skin is 
greener than her cloak.” ‘Ikramah says that when her husband came to know 
that she had complained to the Prophet (sws), he also came over to the Prophet 
(sws) along with his two sons from his other wife. Upon seeing her husband, 
she got hold of the end of her cloak letting it hang from her hand and remarked: 
“My only complaint is that whatever he has is no more than this [soft cloth].” 
At this, “Abd al-Rahman said: “O Prophet (sws) of Allah! She has told a lie. I 
am very strong and can satisfy her; the truth of the matter is that she is 
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disobedient and wants to go back to Rafa‘ah.” When the Prophet (sws) heard 
this, he said: “If this is the case, then you shall not be permissible for Rafa‘ah 
unless “Abd al-Rahmaan tastes you.” Then, upon seeing the sons of ‘Abd al- 
Rahman, the Prophet (sws) remarked: “Are these your sons?” When he replied 
in the affirmative, the Prophet said: “Do you tell such lies [O ‘Abd al-Rahman’s 
wife]. By God! These [young boys] resemble ‘Abd al-Rahman more than a 
crow resembles another crow.” 


5. Whether the husband decides to divorce his wife or to take her back, in both 
cases the Qur’an directs him to call in two Muslim witnesses on his decision. The 
witnesses are directed to remain steadfast on the evidence they give. The reason 
for this directive is to ensure that either of the parties is not able to refute a 
decision made and to resolve any other dispute that may arise in this regard. 
Moreover, this would make the matter very transparent for the people and settle 
doubts and confusions that may surface. 

The above paragraphs explain the correct way of divorce. If a person divorces 
his wife according to this prescribed way or takes her back during the ‘iddat 
period, then his decisions shall stand legally implemented. However, if divorce is 
given in violation of the prescribed way, then this is a legal case that would 
require a court ruling. Two similar cases of importance which came before the 
Prophet (sws) are as follows: 

The first of these is the case of ‘Abdullah ibn ‘Umar (rta). When he divorced his 
wife during her menstrual cycle, ‘Umar (rta) presented his case before the Prophet 
(sws). The Prophet (sws) expressed great anger when he was informed of these 
details and said: “Ask him to take her back and retain her in wedlock until she 
enters her period of purity and then again passes through her menstrual cycle and is 
pure again. Then, if he wants, he can permanently retain her or divorce her without 
having intercourse with her because this is the beginning of ‘iddat keeping regard 
of which the Almighty has directed a husband to divorce his wife.” 

The second case is that of Rukanah ibn ‘Abdi Yazid. By gathering all the 
narratives of this case, the whole situation that comes to light is that he had 
divorced his wife three times in one go. He then felt ashamed and presented his 
case before the Prophet (sws). The Prophet (sws) inquired: “How did you divorce 
her?” He replied: “I divorced her three times in one go.” The Prophet (sws) again 
inquired: “What was your intention?” He answered that he wanted to divorce her 
once only. The Prophet (sws) told him to reply on oath which he did and then 
said: “If this is the matter, then take her back. Only one divorce has been 
implemented.” Rukanah remarked: “O Prophet of Allah! I had divorced her three 
times.” The Prophet said: “I know, take her back and this is not the proper way of 
divorcing a wife. The Almighty has said that if one must divorce his wife, he 
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should do so keeping in consideration the ‘iddat.”” 

The foundations on which the decisions of the Prophet (sws) are based in both 
the above quoted cases are: 

i. If divorce is not given according to the prescribed procedure but there is a 
possibility to make amends for the violation, then the sanctity of the law demands 
that amends be made. 

i. A person has the right to explain his statements. If he says that a particular 
statement was uttered by him without any intention or with full intention, his 
explanation can be accepted. 

ili. If a person says that he has divorced his wife three times, then this can mean 
that he has in fact divorced her three times and this can also be a statement that 
portrays the severity and intensity of his decision. Since both these possibilities 
exist when these words are said, hence any explanation of the speaker regarding 
the meaning in which he used them should also be acceptable. 

However, this does not mean that if there exists evidence contrary to the 
explanation made, then such an explanation be accepted. A court has full 
authority to reject such an explanation if it is not satisfied. Consequently, when 
“Umar (rta) observed that people were no longer careful in uttering the divorce 
sentence he declared that he would not even accept a statement of explanation 
from the husband and three divorces pronounced would be counted as three. 


iv. The Directive of ‘Iddat 

Surah Talaq says that divorce should be given keeping in view the ‘iddat. At 
another place, the Qur’an has explained that the period of ‘iddat is three 
menstrual cycles: 
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And divorced women must keep themselves waiting for three menstrual 
cycles. (2:228) 


In this verse, the Arabic word «5.3 is the plural of 2. In Arabic, this word 
means both the “menstrual period” and the “non-menstrual period of purity”. 
While presenting his research on this word, Imam Amin Ahsan Islahi writes: 


. after much deliberation on the root of the word and its derived forms, I 
have come to the conclusion that its real meaning is that of “menstruation”. 
However, since every menstrual period is followed by a period of purity (44), 
the word is also used in this meaning. This is similar to the usage of the word 





59. Aba Da’ud, Sunan, vol. 2, 267, 270, (nos. 2196, 2206); Ibn Majah, Sunan, vol. 2, 
521, (no. 2051); Al-Tirmidht, Al-Jami‘ al-kabir, vol. 2, 466, (no. 1177), Ahmad ibn 
Hanbal, Musnad, vol. 1, 438, (no. 2383). These narratives have weak chains of narration; 
however, if they are collected and collated, this weakness is dispelled 

60. Muslim, Al-Jami‘ al-sahth, 630, (no. 3673). 
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“day” for “night” and vice versa. Every language has such words.°' 


The word a in the opinion of this writer as well means “menstruation” because 
in these verses the real issue is to ascertain whether a lady is pregnant or not. It is 
the “period of menstruation” which actually ascertains this and not the “period of 
purity”. Moreover, women are asked to wait in this period and this waiting period 
can only be ascertained through the menstrual cycle because its beginning can be 
known with certainty. 

In normal circumstances, the ‘iddat is three menstrual cycles; however, if a 
woman does not menstruate because of advancing age or in spite of reaching 
puberty,” then the Qur’an has specified in Sirah Talagq that this period would be 
three months. It has also been stated that the ‘iddat of a pregnant lady extends to 
childbirth. In Surah Talaq, for women who do not menstruate because of old age, 
there also exists the condition of oe) &! Gf you are doubtful). While explaining 
this condition, Imam Amin Ahsan Islahi writes: 


. it seems to me that the condition of wl oy (if you are doubtful) is to 
differentiate between a lady who does not menstruate because of age but has 
had sexual intercourse with her husband and a lady in similar state but who 
did not have sexual intercourse with her husband. For if a lady who does not 
menstruate because of age has had sexual intercourse with the husband there 
might be a chance of pregnancy if her state was temporary for some reason. A 
similar situation may arise for a lady who has not menstruated in spite of 
reaching the age and she has sexual intercourse with her husband ... It is 
possible that the question may arise in the mind of a person that if this was the 
case, then why did the Qur’an not explicitly state that the ‘iddat of a lady who 
does not menstruate because of age and who has had sexual intercourse is 
three months. The answer to this question is that such a statement of the 
Qur’an would not have pointed to the underlying reason of ‘iddat — which was 
essential to be highlighted. This underlying reason is not merely the fact that 
whether a lady has had sexual intercourse or not: it is the possibility that she 
may be pregnant.® 


It also follows from this that since the question of pregnancy does not even 
arise when a wife has not begun conjugal contact with her husband, hence there 
should be no ‘iddat for her. In Strah Ahzab, the Almighty has specifically 
mentioned this fact: 





61. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 1, 532. ; 

62. The Quranic words are :~2>u J JWI's. In the Arabic language, the word }J is used for 
total and strong negation. Hence the expression cannot connote those girls who have not 
started to menstruate; it can only connote girls who have not menstruated in spite of 
reaching the age. 

63. Amin Ahsan Islahi, Tadabbur-i Qur’an, vol. 8, 442. 
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you have touched them, no period of ‘iddat have they for you which you can 
ask them to complete. (33:49) 


The directives of ‘iddat which are mentioned in the relevant verses of Strah 
Talaq are as follows: 

Firstly, during ‘iddat neither should a wife leave her house nor is the husband 
authorized to turn her out from her house. Living together in this way might 
hopefully be beneficial for both and they might reconcile and thus save a family 
from breaking. The Qur’anic words \j4\ GU3 Gy ads Any ss (you know not that 
God might thereafter create new circumstances) point to this very aspect. Further, 
a warning is sounded that the directives mentioned are the bounds set by Allah 
and any one who tries to exceed them would not harm Allah in any way; on the 
contrary, he would only harm his own well-being. It is not that the Almighty has 
set these bounds for His own benefit. It is for the welfare of His creation that He 
has set them forth; so any one who violates them only wrongs his own soul. 

The only exception to the above directive is if the basis on which a divorce has 
been given is open lewdness which the Qur’an has termed as iis tol. In the 
Arabic language, this expression implies fornication and other lesser forms of 
sexual contact. Obviously, in such a situation neither is it proper to demand from 
the husband to keep the wife in the house nor can the benefit be attained for 
which this directive had been given. 

Secondly, it is stated that a husband should provide residence and maintenance 
to his divorced wife according to his status. After divorce, a husband can be very 
stingy in this regard. Consequently, he has been directed not to provide for her in 
a manner that damages her self-esteem. He should provide according to his 
resources and the social status he is maintaining. It is further stated that in this 
period a husband should in no way try to make life difficult for his wife so that 
she is soon forced to leave her house herself. 

It is obvious that after the pronouncement of the third divorce also, a husband 
shall be responsible to provide residence and maintenance to the divorced wife. 
The reason is that a lady accepts to remain in ‘iddat only to ascertain whether she 
is the mother of his child or not. It is to protect his lineage that she undertakes 
this wait. The words si 2. eile SS i (then no period of ‘iddat have they for 
you which you can ask them to complete) of the above quoted verse of Sirah 
Ahzab clearly point to the fact that if pregnancy is a possibility then observing 
the ‘iddat is an obligation imposed on the wife from the husband. Indeed, after 
the third divorce, a husband does not have any right to revoke his decision and 
take back his wife; however, as a result of this, the only thing that can be revoked 
is their living together. In no way can the responsibility to provide her with 
residence and maintenance be revoked. Consequently, this is absolutely certain 
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that whether ‘iddat is three menstrual cycles, three months or extends to the birth 
of the child, a husband is liable to provide her wife with residence as well as 
maintenance. 

Here some people may object to the above view of this writer by presenting the 
case of Fatimah bint Qays. It is narrated that her husband Abt ‘Amr had already 
divorced her twice. Then when he was sent to Yemen with ‘Ali (rta), he sent her 
the third divorce pronouncement as well. During her ‘iddat, when she demanded 
residence and maintenance, the relatives of the husband refused this demand. At 
this, she came to the Prophet (sws), who decided that she has neither the right to 
be given residence nor any maintenance.™ 

The above referred to narrative is quoted in some books of Hadith, but it is 
evident from certain other narratives that when her case was presented before the 
caliph “Umar (rta), he too refused her demand by saying that he could not accept 
the verdict of a lady which is against the Book of God and the Sunnah of his 
Prophet (sws).° When in the time of Marwan ibn Hakam, this case once again 
came into discussion, ‘A’ishah (rta) severely criticized this narrative. Qasim ibn 
Muhammad inquired from ‘A’ishah (rta): “Are you not aware of the case of 
Fatimah bint Qays.” She replied: “It is better if you do not mention her matter.’*° 
In another narrative, ‘A’ishah’s words are: “What has happened to Fatimah; does 
she not fear God.”®’ A third narrative is from ‘Urwah ibn al-Zubayr. He says that 
‘A’ishah said: Nothing will benefit Fatimah if she narrates this Hadith. In still 
another narrative, ‘Urwah says that ‘A’ishah expressed her anger for Fatimah and 
said: “She was in an empty house where none whom she knew lived and hence the 
Prophet (sws), for her own protection, had directed her to change her residence.” 

This is the real background of the narrative; hence, no one should consider it 
worthy of any importance. 

Besides the above mentioned directives, the Almighty has given a further 
directive in Surah Bagarah that no lady should try to conceal her pregnancy during 
her ‘iddat. It has been indicated a number of times earlier that the very directive to 
observe the ‘iddat has been given for ascertaining whether a lady is pregnant or 
not. Consequently, it is an essential outcome of this directive and the Almighty has 
forcefully directed us to observe it: 
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64. Muslim, Al-Jami‘ al-sahih, 639, (nos. 3697, 3698); Abu Da’iid, Sunan, vol. 2, 296, 
(no. 2290). 

65. Muslim, Al-Jami‘ al-sahth, 642, (no. 3710). 

66. Al-Bukhart, Al-Jami‘ al-sahth, 951, (nos. 5321, 5322). 

67. Al-Bukhari, Al-Jami‘ al-sahth, 951, (nos. 5323, 5324); Muslim, Al-Jami‘ al-sahith, 
643, (no. 3719). 

68. Al-Bukhart, Al-Jami‘ al-sahth, 952, (nos. 5325, 5326). 
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And divorced women must keep themselves waiting for three menstrual 
courses. And it is unlawful for them, if they believe in Allah and the Last Day 
to hide what He has created in their wombs. (2:228) 


vy. After Divorce 

Once a divorce is materialized, one issue that can become a source of dispute is 
suckling of young children. In the under discussion verses of Surah Talaq, the 
Almighty has said that if their mother is willing to suckle them, then the husband 
shall pay her for this service and this remuneration shall be ascertained through 
mutual consultation and in a befitting manner. If such an agreement is not reached 
between the parents, then according to the Qur’an any woman can be asked to 
suckle the children. It is also told that a rich person should spend according to his 
means and resources and a poor one according to his. Neither is it permitted for the 
rich person to deal with others in a manner that is below his status nor should a 
poor person be burdened beyond his means. The Almighty holds a person 
responsible to obey His directives according to his capacity and status. 


In Surah Bagarah, this directive has been mentioned in detail: 
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And [after divorce also] mothers shall suckle their offspring for two whole 
years for those who desire to complete the term. And the child’s father [in 
such a case] shall have to bear the cost of their food and clothing according to 
the norms. No one should be burdened beyond his capacity. Neither shall the 
mother be treated unfairly because of her child, nor the father on account of 
his child — and his heir shall be accountable in the same way — But if they 
both decide on weaning by mutual consent and after due consultation, there is 
no blame on them. And if you decide to engage someone else to suckle your 
offspring, there is no blame on you, provided you pay [the mother] in 


accordance with the norms [of the society] what you promised. And fear 
Allah and know that Allah sees well what you do. (2:223) 


Imam Amin Ahsan Islahit, while summarizing the directives of suckling that 
these verses mention, writes: 


1) It is the responsibility of a divorced lady to suckle her offspring for two full 
years in case the husband wants her to complete the total suckling period. 
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it) During this period, it is the responsibility of the father to provide his 
divorced wife with food and clothing, keeping in view the norms of the 
society. In other words, the status of the husband, the needs of the divorced 
wife and her own status shall be kept in consideration while providing her this 
maintenance. 


iii) Neither of the parties shall be burdened beyond their capacity. Neither the 
mother shall be harmed in any way by taking advantage of the fact that she is 
the mother of the child nor the father be unduly pressurized in any way on the 
pretext that he is the father of the child. 


iv) If the father of the child is dead, his heirs will be responsible for all the 
above mentioned rights and obligations. 


v) If through mutual consent and consultation, the estranged husband and wife 
decide to terminate the suckling period before two years, they can do so. 


vi) If the child’s father or, in his absence, the heirs of the child want to suckle 
the child through some other lady instead of the mother, they are authorized to 
do so provided what has been agreed with the mother regarding her 
maintenance is fully honoured.” 


The second thing which can become a source of dispute is the husband’s 
attitude of hindering further marriage of his former wife. This attitude whether in 
the form of open forbiddance on his part or in the form of covert and stealthy 
schemes has been strictly prohibited by the Almighty in Strah Baqarah. He has 
counselled people that once a lady has been divorced, her former husband has no 
right to cause hindrance in any decision she makes. She has the liberty to marry 
whoever and whenever she wants. If her decision to marry is in accordance with 
the norms of the society, it cannot be objected to in any way. The Qur’an uses the 
word 3 s,x«/| to convey this meaning. This word implies that though a man and a 
woman are totally free to take their decision, they must remember not to do 
anything that is against the norms of decency and which may damage the honour 
and repute of the former or future husband or of the family of the woman herself. 
The Qur’an says: 
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And when you have divorced your wives and they have reached the end of their 
waiting period, do not prevent them from marrying their future husbands if 





70. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 545. 
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they have come to an agreement according to the norms [of decency]. These 
words of advice are given to every one of you who believes in Allah and the 
Last Day; this is more decent for you and more chaste. And [in reality] Allah 
knows, but you do not. (2:232) 


While explaining the last part of the verse, Imam Amin Ahsan Islahi writes: 


These sound words of advice are being given to those who believe in Allah and 
the Last Day. In other words, those who have belief in Allah and the Last Day 
should follow what is being advised since this is the outcome of true belief. 
Such an attitude is more pure and seemly. If a lady is impeded in anyway to re- 
marry, this may result in great evils in the family and society. It is from here 
that back doors to clandestine relations, fornication, hijack and escaping are 
opened, eventually bringing great disrepute to those whose false pride induces 
them to obstruct natural emotions through worthless customs. The words “And 
Allah knows, but you do not,” at the end imply that man’s knowledge and 
vision is very limited. He cannot fully grasp the ups and downs of life; 
therefore, he should follow what the Almighty is directing him to do.”! 


Besides the above mentioned two issues, a third matter that can cause dissension 
between the divorced couple is the custody of children. The shari‘ah has not given 
any directive in this regard because this matter can only be decided keeping in view 
the welfare of the children and the circumstances of the parents, which of course 
vary a lot. However, those in authority can obtain a lot of guidance in this regard 
from the various cases decided by the Prophet (sws). Following is an account of 
some of them. 

“Abdullah ibn “Umar (rta) narrates that a lady came to the Prophet (sws) and said: 
“For this son of mine, it is only my belly which was his abode, and my breasts 
which were his vessel and my lap which was his dwelling place. Now his father 
has divorced me and wants to take him away from me.” The Prophet replied: “You 
are more entitled to keep him until you marry again.” 

Abt Hurayrah (rta) narrates that in his presence once a lady came to the 
Prophet. I heard her saying: “My husband wants to take away from me this child 
even though he has brought over water for me from the well of Abu ‘Anbah and 
given me a lot of benefit.” The Prophet replied: “Both of you can cast a lot on 
this.” [Upon hearing this], the husband said: “Who will quarrel with me 
regarding this son of mine.” The Prophet asserted: “O son! This is your father 
and this is your mother; grasp the hand of the one you want to hold.” The child 
grasped the mother’s hand and she took him away.” 





71. Ibid., vol. 1, 544. 

72. Abi Da’ud, Sunan, vol. 2, 292, (no. 2276); Al-Hakim, Al/-Mustadrak, vol. 3, 1069, 
(no. 2830). 
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10. Directives relating to Widows 
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And those of you who die and leave widows behind, they should keep 
themselves in waiting for four months and ten days. Then when they have 
fulfilled their term, there is no blame on you about what they do with 
themselves in accordance with the norms [of society]. And Allah is well 
acquainted with what you do. And there is also no blame on you if you tacitly 
send a marriage proposal to these women or hold it in your hearts. Allah 
knows that you would soon talk to them. [Do so] but do not make a secret 
promise. Of course you can say something in accordance with the norms [of 
the society]. And do not decide to marry till the law reaches its term. And 
know that Allah has knowledge of what is in your hearts; so be fearful of Him 
and know that Allah is Most forgiving and Most Forbearing. (2:234-235) 


The above quoted verses of Surah Baqarah mention the directive of ‘iddat for 
widows. 

The first thing mentioned is that the ‘iddat of a widow is four months and ten 
days.”* In contrast to the ‘iddat of a divorced lady, the ‘iddat of a widow has been 
extended by forty days. The reason is that while a husband has been asked to 
divorce his wife in the period of purity in which he has had no sexual intercourse 
with her, obviously no such requirement can be proposed in the case of a widow. 
It is to exercise care that forty days have been added by the Qur’an to the waiting 
period of a woman who loses her husband. 

The second thing stated is that after the waiting period expires, the wife is free 
to do whatever she deems appropriate for herself. However, she should follow 
the norms of the society in this matter. In other words, she should not indulge in 
any activity which damages the repute, honour and integrity of the family nor the 





74. Since the reason to observe the ‘iddat for a divorced lady and a widow is the same, all 
the exceptions that have been stated in the directive of divorce for a divorced lady shall also 
hold in case of the ‘iddat of a widow. Consequently, there shall be no ‘iddat for a widow 
with whom the deceased husband has had no intercourse. Similarly, the ‘iddat of a pregnant 
widow shall extend till childbirth. It is recorded by Al-Bukhari and by Muslim that when a 
pregnant widow Sabr‘ah (rta) presented her case before the Prophet (sws), her case was 
decided on these very grounds. See: Al-Bukhart, Al-Jami‘ al-sahith, 951, (no. 5318); 
Muslim, Al-Jami‘ al-sahith, 644, (no. 3723). 
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norms of a society. If all this is kept in consideration, then no blame can be cast 
on her or her guardians. Writes Imam Amin Ahsan Islaht: 


What is implied is that one should not blame and censure one another without 
any reason by equating all un-Islamic customs with Islam. On the one hand, a 
situation should not develop where the guardians of the widow or the heirs of 
the deceased husband are censured due to the implication that they got tired of 
the wife [thus letting her leave] much before she could fully mourn the loss of 
her husband. On the other hand, circumstances should not deteriorate to where 
the widow herself is censured simply because she became interested in re- 
marrying soon after her husband’s death. In all cases, only the bounds of the 
Almighty should be observed and one should remember that the Almighty is 
aware of all the deeds of His creatures.” 


The third thing stated is that if a person wants to marry a widow, then it is 
according to the norms that he takes this decision in his mind during her ‘iddat or 
inform her of his intentions in a very tacit manner. However, it is not permitted that 
he, without considering the sentiments of the affected family, send a marriage 
proposal to the widow or make some hidden agreement with her. On such 
occasions, whatever is said must never exceed the bounds of sympathy and 
expression of condolences. Consequently, the verses forewarn a person that since it 
is definite that he would express his intention in such a situation, it should not be in 
the form of a marriage proposal or some hidden or open agreement. This intention 
should be expressed in a manner that is befitting to the situation and in accordance 
with the norms of the society. Of course, once the waiting period expires, a person 
can decide to marry such a lady. At that time, he cannot be blamed in any way. 

It stems from this directive that the behaviour of the widow should also be 
befitting to the situation she finds herself in. On these very grounds, the Prophet 
(sws) directed such women to spend their ‘iddat in the house of their deceased 
husband in a state of mourning and to refrain from embellishing themselves. He 
is reported to have said: 
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A widow should not wear coloured clothes, neither golden nor red nor ochre. 
She should not adorn jewellery nor put on henna or stain her eyes with 
antimony.’ 


Should such a wife be provided with residence and maintenance during this 
period? The Qur’an has answered this question further down in the sirah: 
husbands should make a will in favour of their wives for the provision of one 
year’s residence and maintenance, except if the wives themselves leave the house 
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And those of you who die and leave widows should bequeath for their widows a 
year’s provision and [bequeath] that [in this period] they shall not be turned out 
of their residences; but if they themselves leave the residence, there is no blame 
on you for what they do with themselves according to the norms of society. 
And Allah is exalted in Power, Wise. (2:240) 


11. Norms of Gender Interaction 
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Believers! Enter not the houses other than your own ‘until you have introduced 
yourselves and wished peace to those in them. That is best for you that you 
may be heedful. Then if you find no one in the house, enter not until 
permission is given to you and if you are asked to go back, go back, for it is 
purer for you. And Allah has knowledge of all which you do. It is no sin for 





77. Most commentators consider the directive stated in this verse to be abrogated from 
the verses of inheritance that Strah Nisa mentions. This, I am afraid, is not the case. The 
verse has not been abrogated by any other Qur’anic verse. Quite obviously, it is an 
extension of another Qur’anic directive: the directive given to the husband to provide for 
and give shelter to his wife in his lifetime. It is for the husband that she accepts the 
restriction of the ‘iddat period. Hence she should necessarily be given more time to 
decide for her future. This is the wisdom behind the directive and bears no relation to the 
directive of distribution of inheritance. 
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you to enter non-residential places in which there is benefit for you. And 
Allah has knowledge of what you reveal and what you conceal. [O Prophet!] 
Tell believing men to restrain their eyes and guard their private parts [if there 
are women present in these houses]. That is purer for them. And indeed Allah 
is well aware of what they do. And tell the believing women to restrain their 
eyes and to guard their private parts and to display of their ornaments only 
those which are normally revealed and to draw their coverings over their 
bosoms. And they should not reveal their embellishments to anyone save their 
husbands or their fathers or their husbands’ fathers or their sons or their 
husbands’ sons or their brothers or their brothers’ sons or their sisters’ sons or 
other women of acquaintance or their slaves or the subservient male servants 
who are not attracted to women or children who have no awareness of the 
hidden aspects of women. And they should [also] not stamp their feet in order 
to draw attention to their hidden ornaments. Believers! Turn to Allah in 
repentance that you may prosper. (24:27-31) 


In order to protect the society from moral misconduct and to safeguard the 
sanctity of personal relationships, the above quoted verses outline the norms and 
etiquette of gender interaction. They are stated in Surah Nur with the warning 
that these norms of social interaction and communal contact must be adhered to 
in order to maintain the purity of heart and are the most appropriate set of 
principles in this matter. If people follow these norms, they will obtain the great 
blessings and favours they entail. However, to obtain these, it is essential that 
they follow these norms while regarding the Almighty to be all embracing in 
knowledge and always remain aware of the fact that the Almighty is not only 
aware of their deeds but also the intentions and motives behind them. 

These norms are: 

1. If friends, relatives or acquaintances visit one another, they should follow a 
certain decorum. Suddenly barging into a house without introducing one’s self is 
improper. On such occasions, the visitor should first of all properly introduce 
himself by paying salutations to the residents of the house. This will make the 
residents aware of the visitor, provide them with the opportunity to determine the 
purpose of his visit and whether it is appropriate for them to let him in. If the 
visitor hears a reply to his salutations and is given permission, only then should 
he enter. If there is no one present in the house to give him permission or if 
someone is present and the visitor is told on his behalf that meeting him is not 
possible, he should retreat without any feelings of ill-will. 

In this regard, while explaining this directive, the Prophet (sws) has directed the 
visitor to seek permission three times and if he hears no reply even after his third 
call, he should turn back.”® 

Similarly, the Prophet (sws) is reported to have said that the permission to enter 
must not be sought by standing right at the front door of the house and while 





78. Al-Bukhari, Al-Jami‘ al-sahth, 1087, (no. 6245); Muslim, Al-Jami‘ al-sahth, 959- 
960, (no. 5633). 
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peeping in because the very reason for seeking permission is that the visitor 
should not catch a glimpse of the residents.” 

2. In case the visited place is non-residential, no formal permission is required. 
The Qur’an uses the words Xu + U2 for such places. They include hotels, 
rest-houses, guest-houses, shops, offices and meeting places. A person can enter 
such places because of some need without seeking permission as per the dictates 
of this verse. 

3. In both types of visited places, if women are present then the divine directive is 
that both the men and women present should restrain their gazes. The words used 
for this directive are peat ’ |x. If there is modesty in the gazes, and men and 
women refrain from feasting their eyes on the physical attributes of one another 
and ogling each other, then no doubt the purport of the directive stands fulfilled. 
The expression “2 * ae does not mean that men and women should not look at 
each other or have to constantly stare at the floor while interacting with one 
another. It means to guard one’s gaze from taking undue liberty and to refrain from 
staring at one another. If this vigil on the eyes is not kept, then in the words of the 
Prophet (sws), this would be tantamount to adultery of the eyes. Once a person 
indulges in it, his sexual organ either fulfils the ultimate objective of what his eyes 
initiated or is unable to do so.*° It is regarding this first accidental gaze about which 
the Prophet (sws) has directed the believers to turn it away. 

Jarir ibn “Abdullah reports that he asked from the Prophet (sws): “What if such 
a glance takes place suddenly?” The Prophet (sws) replied: “Immediately turn it 
away or lower it.”*! 

Once during the Prophet’s farewell pilgrimage when a lady from the Khath‘am 
tribe stopped the Prophet (sws) on his way, Fadl ibn “Abbas started to stare at her. 
When the Prophet (sws) saw him, he caught hold of his face and turned it to the 
other side.*” 

4. One must properly guard one’s sexual organs on such occasions of 
interaction. The implication is that they should have neither have any inclination 
for others nor should they be revealed to others; in fact, on occasions of gender 
intermingling, body parts which need to be covered must be covered even more 
carefully. The primary way to achieve this end is to wear decent clothes. Men 
and women should wear such clothes which not only hide their embellishments 
but also the sexual organs. Moreover, on such occasions, care should be taken 
that a person does not expose his sexual organs. This is the very objective 
guarding the sexual organs. The Qur’an wants that believing men and women 
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besides restraining their eyes also observe this norm of modesty. 

5. It is necessary for women in particular not to display any of their 
embellishments except before their close relatives, attendants and people of 
acquaintance. However, exempted from this are embellishments adorned on 
limbs which are generally never covered: ie. the jewellery and make-up worn on 
the hand, the face and the feet. In the opinion of this writer, the correct meaning 
of the Qur’anic words 5b Ls Wy used to indicate this meaning is the one 
pointed out by al-Zamakhshari in the words: 
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Except limbs which a person does not cover generally and instinctively and 
they are always left bare.*? 


Therefore, barring the embellishments worn on these places, women must hide 
the ones worn in all other places. So much so, in the presence of men, they 
should not walk by striking their feet in a manner which draws attention to any 
hidden embellishments they may be wearing. On these very grounds, the Prophet 
(sws) bade women not to use strong perfumes when they go out.** 

Relatives and people of acquaintance before which the above mentioned 
display of ornaments is not forbidden are: 

i. Husband 

ii. Father 

il. Father-in-law 

For the latter two relations, the word used by the Qur’an is &! (aba). This word 
not only implies the father but also the paternal and maternal uncles and 
grandfathers. Therefore, a lady can display her embellishments before adults of 
both her maternal and paternal family and those of her husband’s just as she can 
before her father and father-in-law. 

iv. Sons 

v. Sons of the Husband 

vi. Brothers 

vii. Brothers’ Sons 

viii. Sisters’ Sons 

The word “son” implies the grand and great grand sons, both maternal and 
paternal ones without any discrimination of real or step relations. The same 
implies for the sons of brothers and sisters. In these relations also, the sons of 
real, step and foster brothers and sisters are understood to be included. 

ix. Women of acquaintance and Maids 

It is evident from these words that unknown women should be treated the same 
way as men and a Muslim lady should be very careful in displaying her 
concealed embellishments before them. The reason is that at times a woman can 
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have sexual leanings towards her own gender. Similarly, at times, being 
influenced by the physical features and attributes of other women, they become a 
means of inclining men towards these women and vice versa too. 


x. Slaves 

The institution of slavery existed in Arabia in the times of the Prophet 
Muhammad (sws). The words used in the above quoted verse while referring to 
this institution are cal <L %. Some jurists have understood this expression to 
only mean “slave-women”. However, there is no reason for this exception. 
Writes Imam Amin Ahsan Islaht: 


Had only slave-women been implied by this expression, then the appropriate 
words would have been 2,»cls! °!. A common expression that connotes both 
slave-men and slave-women would never have been used. Moreover, the 
verses already mention the category which as, has been explained, includes 
both women with whom one is generally acquainted as well as slave-women 
and maidservants. After a mention of this category, an independent mention of 
slave-women is needless.* 


xi. People who live in a house as dependents and because of their subservience 
or Owing to any other reason are incapable of feeling any attraction towards 
women. 

xii. Children who are as yet unaware of sexual matters. 

6. Since the chest of women is a means of sexual attraction, and also there may 
be jewellery worn around the neck, they are further directed to cover their chests 
with a cloak on such occasions. In this way, the neckline shall also be covered as 
much as possible. If by some other means than the cloak this purpose is achieved, 
then this cannot be objected to either. The real objective is that women must not 
reveal their chest and neckline before men; on the contrary, these should be 
concealed in a manner that neither do they nor any embellishments worn on them 
become prominent in any way. 

The siirah also mentions certain other clarifications regarding these norms. 

Firstly, slave-men and women and sexually immature children who generally 
frequent a house are not required to take permission every time they enter private 
rooms. They are just required to seek permission in three specific times of the day: 
before the fajr prayer when the residents are generally in bed, during the nap in the 
afternoon when they may not be wearing proper clothes and after the ‘isha prayer 
when they go off to bed for sleep. These three periods of time require privacy. If 
someone suddenly enters a private room in these times, he may see the residents in 
an inappropriate state. Barring these three times of the day, sexually immature 
children and slave-men and women can enter the private rooms and other areas of 
the house without taking any permission. This then cannot be objected to. 
However, in the above mentioned three times, they must seek permission when 
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they want to enter a private room. Also, children, once they reach sexual maturity, 
must seek permission at all times. The fact that they have been frequenting the 
house ever since their childhood is not reason enough for them to continue with the 
exception granted to them. Consequently, once they reach this age, they must 
follow the regulations that pertain to all: 
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Believers! Let your slave men and women and those who are under age ask 
your permission on three occasions when they come in to see you: before the 
fajr prayer, when you have put off your garments in the heat of noon and after 
the ‘isha prayer. These three occasions are times of your privacy. At other 
times, it shall be no offence for you or them, [because you] go around visiting 
one another. Thus God explains to you His verses and God is All-knowing 
and Wise. And when your children reach the age of mental maturity, let them 
still ask your permission as their elders do. Thus God explains to you His 
verses and God is All-Knowing and Wise. (24:58-59) 


Secondly, the directive of covering the chest and the neckline does not pertain to 
old women who are no longer of marriageable age on the condition that they their 
intention is not to display their ornaments. It is not necessary for a woman to cover 
her chest and neckline in the age in which she generally loses her sexual urge and 
in which a man feels no attraction for her. So, in the presence of men, old women 
can dispense with the cloth that covers the stipulated area. However, what is more 
pleasing in the sight of Allah is that even in this age they be careful and not 
dispense with this garment: 
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And it shall be no sin for aged women who have no hope of marriage to 
discard their cloaks on the condition that they do not display their 
embellishments. And if they exercise caution, it is better for them. And God 
hears all and knows all. (24:60) 


Thirdly, it is explained in these verses that there is absolutely no harm if people 
and their relatives who are disabled or impaired in any manner come and visit 
one another and whether men and women among them eat together or separately 
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in their own houses, of their fathers’ or grandfathers’, mothers’, brothers’ and 
sisters’, of their paternal uncles’ and aunts’, maternal uncles’ and aunts’, of 
people who are financially dependent on them and of their friends’ houses. 
Indeed, when they enter such houses they must greet the residents in the 
prescribed way. The Muslim religious greeting (al-salamu ‘alaykum) is in fact a 
beautiful invocation to the Almighty to strengthen personal relationships. The 
norms of social interaction that are outlined in these verses are not meant to 
deprive people of mutual support or to curtail their social freedom. If people 
show prudence, they can maintain all these relationships even after following 
these norms. They must not think that these directives are meant to put them 
through difficulties. The Almighty does not intend to prohibit social interaction 
in any way: 
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There is no harm if the blind, the lame, and the sick eat at your table nor if you 
eat in your own houses, your fathers’ or grandfathers’, your mothers’, your 
brothers’ and your sisters’, your paternal uncles’, your paternal aunts’, your 
maternal uncles’, your maternal aunts’, or of those who are [financially] 
dependent on you or your friends’. There is no harm if men and women eat 
together or apart. [However, this much you should do that] when you enter a 
house, say “peace to you” — a blessed and noble invocation fixed by God. Thus 
God explains to you His revelations so that you may grow in wisdom. (24:61) 


These are the norms of social interaction in general circumstances. However, in 
the age of the Prophet (sws) in Madinah when some miscreants started teasing 
and besmearing the characters of Muslim women, the Almighty in Strah Ahzab 
bade the wives of the Prophet (sws), his daughters and other Muslim women to 
draw over them any of the shawls they have when they go out to places which 
were insecure. Such dressing-up would distinguish them from women of lewd 
character and they would not be teased on the pretext of being outwardly similar 
to such women. It is reported in various narratives that when Muslim women in 
the dark of night or in the dim light of dawn would go out to relieve themselves, 
these miscreants would get after them and when they would be called to account, 
they would say that they actually wanted to talk to such and such a woman 
thinking that she was a slave-woman.*° The Qur’an says: 
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And those who harass believing men and believing women for what they never 
did [should know that] they shall bear the guilt of slander and a grievous sin. O 
Prophet! [In this situation] enjoin your wives, your daughters, and the wives of 
true believers to draw over them a shawl [when they go out]. It will become 
possible from this that they be distinguished [from other women] and not be 
harassed. God is Ever-forgiving and Merciful. If [after these measures also] 
these hypocrites and those who have the ailment [of jealousy] in their hearts and 
the scandal mongers of Madinah do not desist, We will rouse you against them, 
and their days in that city will be numbered. Cursed be they; wherever found, 
they would be seized and put to exemplary death. (33:58-61) 


It is evident from the words nye Ub oes of and their context that they do not 
contain any directive related to hijab. It was a temporary measure adopted to 
distinguish the identity of Muslim women in order to protect them from the evil 
of lecherous people and from those who indulge in unfounded slander. Owing to 
similar reasons, the Prophet (sws) also forbade Muslim women from travelling 
alone on long journeys and from walking on pathways within a crowd of men.*’ 
Consequently, if today Muslim women are faced with similar circumstances, they 
should adopt a similar measure to make themselves distinct from other women 
and to protect themselves. 

The sirah also mentions certain directives that are specific to the Prophet 
Muhammad (sws) in his capacity of a Messenger of God. They bear no relation 
to other people; however, since certain scholars have extended their sphere of 
application to all Muslims, their explanation seems appropriate here. 

A deliberation on the contents of the siirah reveals the fact that when the 
hypocrites and miscreants mentioned above embarked upon a campaign to 
scandalize the private lives of the wives of the Prophet (sws) to make the common 
man averse to them and to damage the moral repute of both Islam and the Muslims, 
the Almighty took certain measures to curb this evil: First, He gave the noble wives 
the choice to leave the Prophet (sws) and live the life of common Muslim women 
enjoying its luxuries and comforts or to once again decide with full awareness to 
live forever as the wives of the Prophet (sws) in order to obtain the comforts and 
luxuries of the Hereafter. They were then informed that if they decided to stay with 
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the Prophet (sws), then they must realize that their status as his wives entailed great 
responsibility. They are not like common women; they are like the mothers of the 
believers. Therefore, if they remain faithful to Allah and His Prophet (sws) and do 
righteous deeds with full sincerity, they will earn a two-fold reward. Likewise, they 
will be worthy of a two-fold punishment in relation to other women if they commit 
a sin. Their inner purification is beyond doubt; however, the Almighty also wants 
to morally cleanse them in the eyes of the people so that no one is given a chance 
to even cast slight aspersions on their characters. This is a requisite of their status 
and they must adopt certain things in their daily lives to achieve this purity. 

Firstly, if they are fearful of the Almighty they should not be kind and 
affectionate in speech to every person who enters their house. Though in normal 
circumstances, one must be gentle and kind when he speaks to others, but, in the 
circumstances they are facing, such an attitude would only embolden the 
miscreants and the hypocrites around them to take undue advantage of them. 
Such an attitude of kindness would create in them the expectation of success in 
their mission — the mission of whispering evil in people’s hearts. So if ever they 
have to talk to such people, they must speak in clear and simple tones so that 
those among their addressees who intend evil realize that they cannot achieve 
their objective. The Qur’an says: 


(TYTN) Bye US 68 
Wives of the Prophet! You are not like other women. [So], if you fear God, do 
not be too complaisant in your speech, lest the lecherous-hearted should lust 
after you. Talk [with such people] in plain and simple words. (33:32) 


Second, they should remain in their homes in order to protect their rank and 
status. All their attitudes and mannerism should be in accordance with the status 
that the Almighty has conferred upon them. So if they have to go out to meet some 
compelling need, they must not go out displaying their ornaments and finery — 
something which was the way of women of the age of ignorance. Both their status 
and responsibility entail that they remain in their houses and diligently pray and 
pay zakah as much as they can and with full sincerity spend their time in obedience 
to the Almighty and His Prophet (sws). However, if due to some unavoidable 
reason they must leave their place, then they should do so in the most befitting of 
manners exemplifying the culture and tradition of the Muslims and not let any 
Hypocrite raise any objection against them: 
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And abide still in your homes and do not display your finery as women used 
to do in the days of ignorance. Attend to your prayers, pay zakah and obey 
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God and His Messenger. Women of this house! The Almighty wants to 


cleanse you from the filth [these hypocrites want to besmear you with] and to 
fully purify you. (33:33) 


Thirdly, they should try to communicate the verses of the Qur’an as well as the 
beliefs and moral teachings of Islam to people who come and visit them and 
refrain from other general gossip. It is for this very objective that the Almighty 
has chosen them. Their purpose of life now is the dissemination of the message 
of Islam and not indulgence in the luxuries of life: 
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And communicate [to your visitors] what is taught to you of the verses of God 
and the wisdom revealed by Him. The Almighty is Very Discerning and All- 
Knowing. (33:34) 


It seems that even after all these measures, the miscreants did not mend their 
ways. Consequently, the Almighty gave some more directives to Muslims which 
were to be strictly followed. 

Muslims were told that no one should enter the house of the Prophet (sws) 
unless he was called. If people are invited to have food at the house of the 
Prophet (sws), they shall come right at the time of food. They shall then disperse 
immediately afterwards and not keep talking to one another. 

The wives of the Prophet (sws) shall be secluded from the Muslims and except 
for near relatives and women of their acquaintance no one shall come in front of 
them. Any who wants something from their private places must ask for it from 
behind a veil. 

The wives of the Prophet (sws) shall be the mothers of the believers. Those 
Hypocrites who have the desire to marry them should know that even after the 
death of the Prophet (sws) they cannot marry them. They are eternally prohibited 
for marriage after him. Consequently, every believer should honour and respect 
them the way he honours and respects his own mother. The Prophet (sws) is 
greatly distressed by the wrong attitudes of these miscreants. They must now be 
aware that bothering the Prophet (sws) is not something trivial. A person may 
fashion out an excuse for his misdemeanour in this world but he would not be 
successful in justifying it before the Lord of the worlds Who is aware of what is 
in the hearts: 
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Believers! Do not enter the houses of the Prophet except if you are permitted 
sometime to enter for a meal. In this case also, do not sit to waiting for the 
food to be cooked. But if you are invited, enter and when you have eaten, 
disperse. Do not engage in familiar talk, for this would distress the Prophet 
and he would feel shy to bid you go; but of the truth God does not feel shy. 
And if you ask his wives for anything, speak to them from behind a curtain. 
This is more pure for your hearts and their hearts. And you must not harass 
God’s Messenger, nor shall you ever wed his wives after him; this would be a 
grave offence in the sight of God. Whether you reveal or conceal them, God 
has knowledge of all things. It shall be no offence for these women [-— 
Prophet’s wives —] to come before their fathers, their sons, their brothers, their 
brothers’ sons, their sisters’ sons, their women of acquaintance, or their 
slaves. [O] Women [of the household of the Prophet!] Have fear of God; 
surely God observes all things. (33:53-55) 


12. Directives relating to Parents 
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And We enjoined man to show kindness to his parents — with much pain his 
mother bears him and he is not weaned before he is two years of age — [We 
said:] “Be grateful to Me and to your parents. To Me shall all things return. But 
if they press you to serve besides Me that of which you have no knowledge, do 
not obey them. Remain kind to them in this world, and turn to Me with all 
devotion. To Me you shall all return, and I will declare to you everything you 
have done.” (31:14-15) 


All divine scriptures instruct man to show kindness to the parents. Various verses 
of the Qur’dn also direct the believers to be well-behaved to the parents.** The 
above quoted verses however specifically determine the limits of good behaviour 
with the parents. The details of this directive as stated in these verses are: 

1. It is the parents who bring into existence a new life and become the means to 
nourish it. No doubt, the care and affection of the father is quite a lot, however 
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the hardships a mother encounters in bringing up the child starting from her 
pregnancy, to childbirth and then breast-feeding the child are unmatched and no 
child can repay her for this great service. On these very grounds, the Prophet 
(sws) has regarded the right of the mother as three times that of the father.® 
Consequently, the Almighty exhorts man to be the most grateful to his parents 
after his Lord. This gratitude must not be expressed merely by the tongue. Its 
essential corollary is that it should manifest in good behaviour towards them. He 
should respect them and never become fed up of them. He must not utter a single 
word of disrespect to them. Instead, he should be soft, sympathetic, loving and 
obedient to them. He should listen to them and be caring and affectionate to them 
in the tenderness of old age. The Qur’an says: 
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And your Lord has enjoined you to worship none but Him, and to show great 
kindness to your parents, If either or both of them attain old age in your 
presence, show them no sign of impatience, nor rebuke them; but speak to 
them kind words. Treat them with humility and tenderness and say: “Lord, be 
merciful to them the way they nursed me when I was an infant.” Your Lord 
best knows what is in your hearts. If you remain obedient, He will forgive 
those who turn to Him. (17:23-25) 


2. In spite of the status that Islam confers upon parents, they do not have the right 
to force their children to baselessly associate someone with the Almighty. The 
Prophet (sws) has said that showing disobedience to parents is the greatest sin after 
polytheism; however, the above quoted verses of Sirah Luqman say that the 
children should openly disobey their parents with regard to polytheism and should 
follow the way of those who follow God. Any calls to evade the Almighty must not 
receive any positive response even if it is the parents who are giving the call. On 
these very, grounds, the Prophet (sws) is reported to have said: } a20b! 3 wlb U 
3g xoll 3 45U2/) (no one can De obeyed if he calls to disobey the Almighty; one can 
only obey what is virtuous). 

Consequently, all other directives of the Almighty shall also be considered 
subservient to this directive, and one cannot disobey these directives if the 
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parents ask them to do so. 

3. Even if the parents force their children to commit a sin as heinous as 
polytheism, they must always be treated in a befitting manner. Their needs should 
be met as far as possible and a prayer of guidance be continued to be made for 
them. This is what the words & rey (Seu) e gels (remain kind to them in this 
world) of the verse quoted above entail. The children may have a right to disobey 
their parents if they insist upon disobedience to the directives of religion but they 
must still not be slack or indifferent in any way ,t to their duty ty towards their parents. 

The last part of the verses © RUE, iS ve ots Soa se ~ caution a person that 
one day he has to return to the Almighty to give an account of his deeds. While 
commenting upon this part of the verse, Imam Amin Ahsan Islahi writes: 


This part of the verse addresses both the parents and the children and carries 
both a warning and an assurance. One day, each person will have to return to 
the Almighty. Whatever he would have done would be brought before him. If 
some parents had violated the rights given to them regarding their children by 
making them deviate from the path of the Almighty, they will have to face 
punishment for this attitude and if children duly recognized the rights of the 
Almighty together with those of their parents as well as remaining steadfast in 
following the obligations these rights entail, they will be rewarded for their 


perseverance.” 


13. Directives relating to Orphans 
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AY 28) ace Oe 5 
And give the orphans the wealth which belongs to them. Neither exchange 
their valuables for your worthless ones nor devour their wealth by mixing it 
with yours. Indeed, this is a great sin. And if you fear that you cannot treat 
orphans equitably, then you may marry [their mothers] who are lawful to you: 
two two, three three, or four four of them. But if you fear that you cannot 
maintain equality [among them], marry one only or any slave-girls you may 
own. This will make it easier for you to avoid injustice. And give these 
women also their dower the way it is given; but if they choose to give to you a 
part of it, you may consume it willingly. And [if the orphan is naive and 
mentally immature as yet], do not give to these immature the wealth with 
which Allah has entrusted you for their sustenance and support; but feed and 
clothe them with its proceeds, and say words of kindness to them. And keep 
judging these orphans until they reach a marriageable age. Then if you find 
them capable of sound judgment, hand over their wealth to them, and do not 
devour it by squandering it and consuming it hastily fearing that they would 
soon come of age. And let the [guardian of the orphan] who is rich abstain 
[from his wealth] and [the guardian] who is poor eat [from] it [in lieu of his 
service] according to the norms [of society]. Then when you hand over their 
wealth to them, call in some witnesses; And Allah alone suffices to take 
account of all your actions. Men shall have a share in what their parents and 
kinsmen leave and women shall have a share in what their parents and 
kinsmen leave whether this legacy be little or much, as an ascertained amount. 
However, if relatives, orphans, or the needy who happen to come by at the 
division of an inheritance, give them too a share of it, and speak to them kind 
words. And those people should fear that if they themselves would have left 
their young children after their own death, they would have been very 
anxious. For this reason, fear Allah and speak for justice [in every matter]. 
Undoubtedly, those who unjustly devour the wealth of orphans swallow fire 
into their bellies; and soon they shall burn in the flames of Hell. (4:2-10) 


The Qur’an has referred to the welfare of the orphans and to the attitude of 
kindness and affection that should be adopted towards them at various places. In 
the above quoted verses of Stirah Nisa’, certain specific directives are given 
about them. They can be summarized as follows: 

1. Guardians of the orphans should return their wealth to them and should not 
think of devouring it themselves. They should know that unjustly consuming the 
wealth of orphans is like filling one’s belly with fire. Furthermore, this will lead 
them to the fire of Hell in the Hereafter. So no one should try to swap his poor 
merchandise and assets for their good ones. Neither should a person try to benefit 
from their wealth while mixing it with his own feigning administrative ease. If 
such intermingling needs to be done, then it should only be for the orphans’ 
welfare and well-being and not to usurp their wealth. 

2. Protecting the orphans’ wealth and safeguarding their rights are significant 
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responsibilities. If it becomes difficult to fulfil these responsibilities alone, and 
people think that ease and facility can be created by involving the mothers of the 
orphans, then they can marry the lawful among them. Their number should not 
exceed four. However, such multiple marriages should only be resorted to if a 
person is able to deal justly with the wives. If they think that they would not be 
able to do so, then even for an objective as noble as welfare of the orphans they 
should not marry more than one. Justice should always reign supreme. Moreover, 
while entering into marriage, the mothers of the orphans should also be given 
mahr (dower) just as other women are given.’ The pretext that marriage has been 
contracted with them for the welfare of their own children is not acceptable in 
this regard. However, if such a mother gladly forgoes a portion or the total mahr 
amount, then of course this generosity can be benefited from. 

3. Wealth is a means of sustenance and subsistence for people. It should not be 
wasted. Consequently, the directive of returning to orphans their money should be 
carried out when they reach maturity and are able to properly manage their wealth. 
Prior to this, it should remain in the protection of their guardians, who should 
continue to judge the orphans regarding their ability to manage and handle daily 
affairs. In this interim period, however, the orphans’ needs should be provided for. 
The guardians should not hastily consume the wealth of the orphans fearing that 
they will lose access to this wealth because the orphans will soon reach maturity. In 
addition, the guardians must take note to speak very affectionately to the orphans. 

4. If a guardian is well-off, he should not take anything from the orphans in 
return for his service, and if he is poor, he can take his due according to the 
norms of the society. Imam Amin Ahsan Islahi writes: 


... norms (Sy) means to benefit in a sensible manner from the wealth of 
the orphans in a way that is congruous with the nature of obligations, status of 
the property, general circumstances and the standard of living of the guardian. 
It should not be the case that a sane person should start speedily devouring 
and consuming the wealth of an orphan thinking that he would soon reach the 
age of maturity.”* 


5. When the time comes to hand over an orphan his wealth, some trustworthy 
and reliable people should be made witnesses in order to avoid any misconceived 
notions and dissensions. One should also remember that one day this account 
shall be presented before the Almighty. He sees and knows all things and nothing 
can be hidden from Him. 

6. Although the shares of the heirs to a deceased are fixed, yet if at the time of 
distribution of inheritance some close relatives, orphans or poor people happen to 
come by, then even though they may not have any legal right in the inheritance, 
they should be given something and be spoken to in a befitting manner at their 





93. The questions which arise on these conditions are answered by the Qur’an in 4:127- 
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departure. On such occasions, a person should always keep in mind that his own 
children can become orphans and he may one day have to similarly leave them at 
the mercy of others. 


14. Slavery 
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And if any of your slaves ask for mukdtabat, give it to them if you know any 


good in them and [for this] give them out of the wealth which Allah has given to 
you. (24:33) 


The above quoted verse of Sirah Nur mentions the directive of mukatabat. At 
the time of the revelation of the Qur’an, the institution of slavery was as essential 
to the economic and social needs of the society as the institution of interest is 
considered in present day societies. In markets, slave-men and slave-women were 
bought and sold, and affluent houses had slave-men and slave-women of all ages. 
In such circumstances, a sudden directive for their emancipation would have 
resulted in many evils: for livelihood, men would have been forced to resort to 
beggary and women to prostitution. For this very reason, the Qur’an adopted a 
gradual way to eradicate this evil from the society and after many gradual 
measures of eradication, the above quoted verse revealed a directive for their 
liberation. The word “mukdatabat’ used in it as a term which means that a slave 
make a contract with his master according to which he would be required to pay 
a certain sum of money in a specific time period or would carry out a specific 
service for his master; once he successfully fulfils either of these two options, he 
would stand liberated. In the above quoted verse, the Almighty has directed the 
Muslims to necessarily accept this contract made by a slave if he wants to make 
it and has the required ability to become financially independent. It is further 
stated that a Muslim government should spend money from the public treasury, 
which here is called the treasury of God, in helping such slaves. It is evident from 
the words of the verse that just as this right of mukdatabat was granted to slave- 
men, it was also granted to slave-women. This, in other words, was in fact a 
declaration that slaves could now be masters of their destiny and could obtain 
liberation whenever they wanted. 

The above stated verse is the last directive regarding slavery. Prior to this, 
various other directives were given at various stages because of which it 
gradually became possible for this evil to be eradicated from the society. These 
are summarized below: 

1. In the very beginning of its revelation, the Qur’an regarded emancipation of 
slaves as a great virtue, and urged people in a very effective way to do so. The 
tremendous appeal found in the words it adopted 43, 4\_3 (release the necks) can 
be well imagined by a person who has flare for the language. It is evident from 
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the context of such expressions — wherever they are found in the Qur’an — that it 
has regarded this virtue to be the first as well as the greatest step in pleasing 
God.” 

In a similar manner, the Prophet (sws) also urged Muslims to liberate humanity 
from the yoke of slavery in the following words: “Whoever liberated a Muslim 
slave, the Almighty in return for every limb of that slave would shield every limb 
of that person from Hell.””° 

2. People were urged that until they free their slaves they should treat them with 
kindness. The way their masters had total and unchecked control on them in the age 
of ignorance was put an end to. They were told that slaves are human beings too, and 
no one should in any way violate the rights they possess as human beings. 

Abi Hurayrah (rta) narrated from the Prophet (sws): “a slave has a right to food 
and clothing, and he shall not be asked to carry out an errand that is beyond 
him.””” 

Abi Dharr al-Ghifari (rta) narrates from the Prophet (sws): “They are your 
brothers. The Almighty has made them subservient to you. So whatever you eat, 
feed them with it, whatever you wear, clothe them with it and never ask them to 
do something which is beyond them and if there is such a task, then help them 
out with it.””* 

Ibn ‘Umar (rta) narrates from the Prophet (sws) that he heard him say: 
“Whoever slapped a slave or beat him up should atone this sin by liberating 
him.” 

Abt Mas‘td al-Ansari (rta) says: “Once when I was beating my slave I heard a 
voice from behind me: ‘O Abti Mas‘td you should know that the Almighty has 
more power over you.’ When I turned back, I found that it was the Prophet. I 
immediately remarked: ‘O Messenger of God! I release him for the sake of God.’ 
The Prophet said: ‘Had you not done this, you would have been given the 
punishment of the Fire.’””'°° 

Ibn “Umar (rta) narrates that once a person came to the Prophet (sws) and 
asked: “How many times should we forgive our servant.” [At this], the Prophet 
kept quiet. He asked again and the Prophet again kept silent. Upon being asked 
the third time, he answered: “Seventy times in a day.”!"" 

3. In cases of un-intentional murder, zihdr, and other similar offences, 
liberating a slave was regarded as their atonement and sadaqah.'” 
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4. It was directed to marry off slave-men and slave-women who were capable of 
marriage so that they could become equivalent in status — both morally and socially 
— to other members of the society.'°° 

5. If a person were to marry a slave-woman of someone, great care was exercised 
since this could result in a clash between ownership and conjugal rights. However, 
such people were told that if they did not have the means to marry free-women, 
they could marry, with the permission of their masters, slave-women who were 
Muslims and were also kept chaste. In such marriages, they must pay their dowers 
so that this could bring them gradually equal in status to free-women. The Qur’an 
Says: 
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And if any of you have not the means wherewith to wed free believing women, 
he may wed believing girls from among those whom you own: and Allah has full 
knowledge about your faith. You are of the same species: so wed them with the 
permission of their owners, and give them their dowers, according to the norms; 
with the condition that they should be kept chaste, neither being lustful, nor 
taking paramours ... this permission is for those among you who fear sin; but it is 
better for you that you practice self-restraint. And Allah is Ever-Forgiving, Most 
Merciful. (4:25) 


6. In the heads of zakah, a specific head arg — (for [freeing] necks) was 
instituted so that the campaign of slave emancipation could receive impetus from 
the public treasury.'* 

7. Fornication was regarded as an offence as a result of which prostitution centres 
that were operated by people on the basis of their slave-women were shut down 
automatically, and if someone tried to go on secretly running this business, he was 
given exemplary punishment.'” 

8. People were told that they were all slaves of Allah and so instead of using the 
words .— + (slave-man) and 4—\ (slave-woman), the words used should be .—* 
(boy/man) and 33 (girl/woman) so that the psyche about them should change and 
a change is brought about in age old concepts.'°° 

9. A big source of the institution of slavery at the advent of the last Prophet 
(sws) was the prisoners of war. When such a situation arose for the Muslims, the 
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Qur’an emphasized that they cannot be kept as slaves and must be kept as 
prisoners of war. After this, if they were to be released, then there were two 
possibilities: they could be freed either by accepting ransom or as a favour by not 
taking any ransom money. No other option was available to the Muslims.'”” 
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Chapter 3 


The Political Sharit‘ah 


Man, by his nature, is a social being: a social set-up is an essential requirement 
of the nature on which God has created him. However, to protect this social set- 
up from the misuse of his God-given free-will he, soon or late, is forced to 
protect the created social set-up by organizing it as a collective system. In the 
history of mankind, politics and governments have originated as a result of this 
desire of man for a social set-up and this need of his to safeguard it from 
disorder. As long as man remains true to his nature, he cannot get rid of either 
this desire or this need. Therefore, prudence demands that instead of dreaming of 
a stateless society in this world, he should strive to constitute a social contract 
that cleanses the state system from evils and develops it in the right direction 
thereby providing it with the basis of a fair and upright government. 

No doubt, for the most part, man’s own nature instructed him to constitute such 
a social contract. However, the results alone of his labours that can be seen 
clearly by everyone attest to the utmost to the fact that, as in other affairs of 
human life, human intellect is unable to decisively resolve certain basic issues in 
this regard without divine guidance. It is to fulfil this need that the Gracious 
Almighty has given man a detailed political shari‘ah through His Book and 
through His last Prophet (sws). 

This shari‘ah consists of the following issues: 


1. The Basic Principle 

2. The Real Responsibility 

3. Religious Obligations 

4. Citizenship and the Rights of Citizens 
5. The State System 


In the following pages, I shall attempt to explain this shari‘ah in the light of the 


Qur’an: 


1. The Basic Principle 
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(24:8) Us sé pele ous eu 5 all Osh nS Of iy a 
Believers! Obey God and obey the Prophet and those of you who are in 
authority, and if you disagree among yourselves in any matter, refer it to God 
and the Prophet if you believe in Allah and the Last Day. This is better and 
more seemly as regards the consequences. (4:59) 


This directive was given to the Muslims when the Qur’an was being revealed 
and the Prophet (sws) was present among them. Consequently, they had the 
opportunity to refer back all their disagreements to him whenever they wanted. 
Obviously, since the authority of Allah and His Prophet (sws) is eternal, therefore 
in all affairs in which an eternal directive has been given by them, it is now 
incumbent upon those in authority whether they are the rulers or members of the 
parliament to submit to them forever. The orders and directives of these rulers 
can only be carried out subsequent to obeying Allah and His Prophet (sws), and 
only if they do not overrule or exceed the limits adjudicated by Allah and His 
Prophet (sws). Therefore, Muslims cannot enact any law in their country which is 
contrary to the Qur’an and Sunnah or without taking into consideration the 
guidance these sources provide. The believers indeed have a right to disagree 
with those in authority, but they cannot disagree with Allah and His Prophet 
(sws). In fact, in any disagreement between believers, the decision must be made 
in accordance with the Qur’an and Sunnah. 

However, there are certain stipulations regarding obeying those in authority in 
subservience to God and the Prophet (sws) which the Prophet (sws) has explained: 

First, Muslims must fully cling to state authority in all circumstances. The 
Prophet (sws) has termed state authority as raven (al-jama ‘ah) and oles (al- 
sultan) and directed every Muslim to in no way disassociate himself from it. He 
has further clarified that if anyone does so, it is as if he has left Islam, and a 
Muslim who dies in this state is as if he died the death of jahiliyyah. The Prophet 
(sws) is reported to have said: 
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He who sees something despicable in his ruler should bear it, for he who even 
slightly disassociates himself from the state authority and dies in this 
condition shall die the death of jahiliyyah.' 


Another text of this Hadith reads: 
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He who sees something despicable in his ruler should bear it, for he who even 
slightly disassociates himself from the obedience of the sovereign crown and 
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dies in this condition shall die the death of jahiliyyah. 


In times of political anarchy and chaos, the Prophet (sws) has directed Muslims 
not only to refrain from participating in any activity against the state, but also to 
obey state authority with complete faithfulness and sincerity. On one occasion, 
regarding this issue, the Prophet (sws), on these very grounds, is reported to have 
told Hudhayfah (rta): rel 5 oual at acle ie a ({in such a state of chaos], you should 
remain attached to the state authority and to the ruler of the Muslims.)° 

Secondly, Muslims should be law abiding citizens of their country. Whatever 
laws are enacted should be obeyed in letter and spirit by them and in no way 
should they evade the law. Any disagreement, personal dislike, communal 
support or any sort of reservation should never lead them to breech the law, 
except if some law is enacted in disobedience to the Almighty. The Prophet (sws) 
is reported to have said: 
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It is mandatory upon you to listen to and to obey [your rulers] whether you are 


in difficulty or at ease, whether willingly or unwillingly and even when you 
do not receive what is your right.* 
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Whether they like it or not, it is mandatory upon a Muslim to listen and to 
obey his rulers except when he is ordered to commit a sin. If he is ordered so, 
he should neither listen nor obey.” 
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Listen and obey even if an Abyssinian slave whose head is like a raisin is 
made your ruler.° 


\r—® 


This directive of obeying those in authority obviously relates to Muslim rulers 
only. This is indicated by the word oe (among you) which qualifies the word 
pti Ky al (those in authority) in 4:59, the verse under discussion. The Prophet (sws) 
while explaining this has stated that once a ruler fails to fulfil the conditions 
stated in the Qur’an that make him a Muslim, it is not necessary to obey him. 
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“Ubadah ibn Samit reports: 
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The Prophet (sws) called us to pledge allegiance to him which we did. [A 
narrator said:] among the things on which we had been asked to pledge were 
the following: “We shall listen and obey whether willingly or unwillingly 
whether we are in difficulty or at ease, and even when we do not receive what 
is our right and that we shall not contest the authority of our rulers. You can 
only contest their authority if you witness outright kufr in any matter from 
them, in which you have a clear evidence from God.” 


Similarly, some Ahadith say: 
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People will rule over you some whose habits you would like and others you 
would dislike. He who disliked their bad habits has no blame on him and he 
who rejected these bad habits also remained safe. However, he who was pleased 
with them and followed them would be called to account. The Companions 


asked: “Should not then we wage war against them.” The Prophet (sws) replied: 
“No as long as they keep offering the prayer.”* 
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The worst of your rulers are those whom you hate and who hate you; you 

curse them and they curse you. It was asked: “O Prophet of Allah! Should we 


not put them to the sword.” The Prophet (sws) replied: “No, as long as they 
are diligent in the prayer among you.” 


However, even in these circumstances, no Muslim citizen has been given the 
permission to revolt against the government unless he has the backing of a clear 
majority behind him. The reason for this is that if the majority does not support 
him, then such a revolt would not be against the government; on the contrary, it 
would be against other Muslim citizens, which according to the shari‘ah is @ 23 
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_2 jul (spreading lawlessness and anarchy in the society)’ — an offence regarded by 
the Qur’an to be punishable by death. 
The Prophet (sws) is reported to have said: 
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When you are organized under the rule of a person and someone tries to break 
your collectivity apart or disrupt your government, kill him." 


Moreover, it should also remain clear that if this revolt takes the shape of an 
armed uprising, then it should be subject to all the conditions of jihad imposed by 
the shari‘ah. Consequently, no Muslim is allowed to take up arms in rebellion 
against the government unless he fulfils these conditions. 


2. The Real Responsibility 
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God commands you to hand over the trusts to their rightful owners and when 
you judge between men, pass this judgement with fairness. Indeed this is from 
God an excellent admonition. Indeed, God is He who hears and sees all 
things. (4:58) 


A look at the context of the above mentioned verse shows that it occurs right 
before the verse that has been discussed earlier under “The Basic Principle’. 
Consequently, it shows that the real responsibility of a state which is based on 
this principle of obedience to Allah and His Prophet (sws) is to consign the trusts 
of the nation on the basis of merit to people and to strive to establish justice in its 
ultimate form in every walk of life. Imam Amin Ahsan Islaht comments on this 
verse in the following words: 


. this is a delineation of the most important aspect of the trust referred to as 
well as an explanation of the responsibility attached to political authority. The 
foremost responsibility of those who are blessed with political authority by the 
Almighty is that they should decide all disputes that arise among their people 
with justice and fairness. Justice means that there should be no discrimination 
in the eyes of the law between the various classes of society like the rich and 
the poor or the upper and the lower class. Justice should not be a commodity 
that can be bought or sold. Partiality and bias should not creep into it nor 
should indifference and apathy arise in dispensing it. No power or influence, 
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greed or fear of any kind should affect justice in any manner. 


Whoever are blessed with political authority by the Almighty in this world, 
have been blessed as such so that they may discharge justice. Therefore, this 
is their primary responsibility. A just ruler will receive great reward from the 
Almighty, and an unjust will be punished grievously [on the Day of 
Judgement]. Consequently, the verse says that this is an excellent admonition 
from the Almighty to the believers, who, therefore, must not show slackness 
in following it. The attributes of the Almighty mentioned at the end of the 
verse (one who hears and sees all things) caution us that even the most 
concealed injustice is in His knowledge.” 


It is to this responsibility that the Companions (rta) of the Prophet (sws) 
referred when they launched offensives against the Roman and the Persian 
empires. They proclaimed to the world that any person wishing to leave the 
servitude of man could do so by entering into the servitude of Allah, and any who 
wished to, he could leave the narrowness of this world and enter into its vastness. 
Finally, they stated that whoever wanted to leave the oppression of various 
religions and enter into the just folds of Islam could do so." 

The Prophet (sws), on this very basis, insisted that a person who selfishly 
desires public office should never be considered eligible for it, since justice 
cannot be expected from such a person. He is reported to have said: 
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By God! We shall not grant any person a post in this system if they ask for it 
and covet it.’* 


The Prophet (sws) also urged his Companions (rta) to fear Allah in such matters 
and never ask for a public office: 
We cil ats 2 Gel oy Wil cls) dhe oo Get oy OE oh UES U 
Do not seek a post. If it is granted to you because of your desire you shall 
[find yourself] being handed over to it, and if it is granted to you without your 
desire, you shall be helped." 


Consequently, history bears witness that in order to establish justice, the 
Rightly Guided Caliphs always kept their doors open for criticism and for 
petitions and appeals from the public, adopted the lifestyle of the destitute to the 





12. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 2, 323. 

13. Abt Ja‘far Muhammad ibn Jarir al-Tabart, Tartkh al-rusul wa al-muluk, vol. 4 (n.p.: 
Dar al-fikr, 1979), 701. 

14. Muslim, Al-Jami‘ al-sahih, 818, (no. 4717). 

15. Al-Bukhart, Al-Jami‘ al-sahih, 1145, (no. 6622). 
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extent that they even wore patched-up clothes and administered their realms with 
utmost simplicity and austerity. In short, the heavens and the earth bore witness 
that they lived among the masses for the masses on the same standard of living as 
the masses: they were like kings even in indigence and princes even in poverty. 


3. Religious Obligations 


CEN) SCAM Se yah SB aeadl Aly aN STG BUN | galal 25 Ub AUS O Gi 
These believers are those who, if We grant them authority in this land, will be 


diligent in the prayer and pay zakah and enjoin what is virtuous and forbid what 
is evil. (22:41) 


This verse of Strah Hajj states that the religious obligations imposed on the 
collectivity of the Muslims once they attain political authority in a country; These 
four obligations imposed on Muslims in their collective capacity include 
establishing the system of salah, disbursing zakah, enjoining ma‘rif and 
forbidding munkar. 

While obeying this directive of the Qur’an, as per the sunnah constituted by the 
Prophet (sws) for establishing salah (the prayer) at the state level: 

1. Muslim citizens shall be bound to say their prayers as an evidence to their 
belief in Islam. 

2. The address of the Friday prayer shall be delivered by the head of state and 
he shall lead this prayer in the central congregational (ja@mi‘) mosque of the 
capital. The provincial governors shall be entrusted with this job in the provinces, 
while government representatives shall discharge this duty in the various 
administrative units. 

Similarly, regarding zakah the following sunnah was constituted: 

A Muslim citizen who is liable to zakah shall pay the stipulated amount from 
his wealth, produce and livestock to the government. The government in return, 
besides other expenditure, shall strive to fulfil the needs of its deprived citizens 
through this money, reaching out to them before they reach a state where they must 
come to the government to satisfy their basic needs. 

The Qur’an says that if Muslims pay this zakah, their rulers cannot impose any 
other tax on them without their consent: 


(O29) glace | glad BSS YT, BULA | AUT 1 OG 
So, if they repent, are diligent in the prayer and pay zakah, leave them alone. 
(9:5) 


For the enjoining of ma ‘rif (the good) and the forbidding of munkar (the evil), 
the Qur’anic directive is that the state should constitute a group of people which 
should be entrusted with the responsibility of calling people towards good and 
forbidding them from evil. The Qur’an says: 


The Political Shar‘ahisti‘éSOSO!!!O!!!! 8 


hr vee Goede Yost oe Coron ~ fore ~ sa8e, o- & 2 pee Bat oo 10 St 
rc Ot 5! Ss oF Us Sy ach Sayles oad O 5&4 Evy) Se pw g 

(V+ 8:1) 0 gpelacll 
And from within you should a group be constituted such that it should call 


towards what is virtuous, enjoin good and forbid evil. And [remember] only 
[those who make arrangements for this] will attain salvation. (3:104) 


The punishments which have been prescribed for various crimes by the 
shari‘ah are a corollary of the directive of forbidding evil stated in the above 
quoted verse.'° 

It is obvious that in some cases the obligation of forbidding people from evil 
shall be discharged by exhorting and urging them and in others through the force 
of law. For the first mode, those in authority have the Friday sermon available to 
them, which is specifically their prerogative. For the second mode, those in 
authority have the service of the police department which in a Muslim state is 
established for this very purpose and works within the jurisdiction specified for it 
to achieve this objective. 

These are the religious obligations of a state. No doubt, every state has the 
responsibility to strive for the welfare and prosperity of its people and to 
maintain peace and defend its frontiers. However, if a state is to be administered 
by the Muslims, then the Qur’an demands from them that they should not be 
indifferent to the responsibilities of being diligent in the prayer, setting up a 
system of zakah, and enjoining what is good while forbidding what is evil. 


4. Citizenship and the Rights of a Citizen 


CVV 29) oth ob SAE SY NYT BULL AGF, Lue Op 
So, if they repent, are diligent in the prayer and pay zakah, they are your 
brethren in religion. (9:11) 


(O29) glace | glad BSS YT aa | AUT LF OG 
So, if they repent, are diligent in the prayer and pay zakah, leave them alone. 
(9:5) 


Both these verses of Surah Tawbah have the same context. The Qur’an says 
that it should be proclaimed in the congregation of the hajj that those among the 
Idolaters of Arabia who fulfil the conditions stated in these verses are the 
brethren of the believers and that the Almighty directs the believers to spare their 
lives. These conditions are that people should: 





16. To understand this interpretation of the verse, see the chapter: “The Shart‘ah of 
Preaching”. 
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1. Repent from polytheism and disbelief and accept Islam. 

2. Be diligent in the prayer as evidence of their faith and belief. 

3. Pay zakah to the state to run its affairs. 

While explaining this directive of Islam, the Prophet (sws) is reported to have 
said: 
aCe! pail all Agere earn eI Gu of tgs & Gu it of or 
ali Je es peal f he Uj | eolly wholes oo | scat ous Lgl Vat SSN 1 fe, 
aI have been directed to wage war’’ against these people until they testify to the 
oneness of God and to the prophethood of Muhammad, are diligent in the 
prayer and pay zakah. If they accept these terms, their lives will be spared 
except if they commit some other violation that entails their immunity from this 
protection and [in the Hereafter] their account rests with God.”"* 


This directive was for the Idolaters of Arabia to whom the truth had been 
communicated by the Prophet (sws) that they were not left with any excuse to 
deny it; however, it is obvious that if such people were to be meted out the death 
punishment and were not required to fulfil anything beyond what is stated in the 
verse, it is all the more befitting that those after them not be demanded anything 
more. Consequently, the principles which can be ascertained from these verses 
regarding the rights and obligations of a citizen are as follows: 

First, people who fulfil these conditions, irrespective of their status in the 
Hereafter, shall be considered as Muslims in the eyes of the law and the state, 
and they shall be entitled to all the rights which, as Muslims, they should have in 
their state. 

Second, after fulfilling these conditions the mutual relationship between the 
rulers and the ruled shall be that of brotherhood. They are like brothers and, 
therefore, possess the same legal rights. There is no question of any discrimination 
between them whatsoever in Islam. The Qur’anic words are cpl é Si par (then 
[they are] your brethren in religion). The word cul (the religion) obviously means 
Islam and the words cpl ee “<h ‘= (then [they are] your brethren) are directed at 
the Companions (rta) of the Prophet (sws), who are told that if these people fulfil 
these three conditions, they will be equal in citizenship status to the Companions 
(rta). No distinction will exist between the two in the eyes of the law. 

Third, due to this fraternal relationship, all responsibilities which reason and 
intellect endorse shall be imposed on the rulers and the ruled. 

Fourth, irrespective of the duties and obligations imposed on a person as far as 





17. No one should have any misconception regarding the directive of war stated in this 
narrative. It is specifically directed to the Idolaters of Arabia of the time of the Prophet 
(sws). It had been ordained about them that after deliberately denying the truth 
conclusively delivered to them by the Prophet (sws), they either had the option of 
accepting Islam or face death. 

18. Muslim, Al-Jami‘ al-sahih, 33, (no. 129). 
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the accountability in the Hereafter is concerned, the collective system can only 
legally ask its Muslim citizens to fulfil the three requirements mentioned in these 
verses. Nothing can be added or taken away from this list. The Almighty Himself 
has fixed them once and for all; therefore, once they are fulfilled, no rule or 
regulation, and no state or parliament can tamper with the life, wealth, honour, 
and freedom of expression of the Muslims. Consequently, when the caliph Abt 
Bakr (rta), the first ruler of the Muslims after the Prophet (sws), launched an 
attack against those who had desisted to pay zakah in his times, on being 
questioned, stated in unequivocal terms: 


Vo cree Mel Y ably pple Lab 25 pl Laty Sylall Illy Iyb Ob sly abl Jb 


oe > yesl 
The Almighty has said: “So, if they repent are diligent in the prayer and pay 
zakah, spare their lives.” By God I shall neither ask for more nor accept any 
less.’ 


It is evident from this discussion that indeed a state has the authority to stop its 
Muslim citizens from committing a crime and to punish them if they do, but, 
positively, a state has no authority to require anything of the Muslims except the 
prayer and zakah. For example, it cannot force a Muslim to keep fasts nor can it 
compel him to perform /ajj even if it is known that he has the financial position 
to do so; nor can it pass a law for compulsory military recruitment for the 
purpose of jihdd. In short, as far as legislation against crimes is concerned, it has 
all the authority to do so, but regarding positive requirements of the shart‘ah, 
except for the prayer and zakah, it can only urge and exhort, educate and 
indoctrinate Muslims to fulfil them. Its jurisdiction ends here in this regard. 

In the sermon of the last hajj, the Prophet (sws) is reported to have said: 


|i rk obs aor ec ee aS A NS REI EN Nl rela of 
Indeed, your lives, your wealth, and your honour are as sacred and inviolable as 
this day of [sacrifice of] yours in this city of [Makkah of] yours in this month of 
[Dhii al-Hajj of] yours.”° 


These are the rights of the Muslim citizens. As far as the rights of non-Muslims 
are concerned, any agreement can be made with them regarding their rights, 
keeping in view the circumstances and the various international accords one is 
bound with. In this regard, perhaps the best example before Muslims is the pact 
made by the Prophet (sws) before itmam al-hujjah’' with the Jews of Madinah. It is 





19. Abt Bakr Ahmad ibn ‘ATi al-Jassas, Ahkam al-Qur’an, vol. 3 (Beirut: ar al-kitab al- 
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20. Al-Bukhart, Al-Jami‘ al-sahih, 16, (no. 67). 
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known as the mithag of Madinah. Similar pacts were made by Muslims later on 
with some other nations. Obviously, they can be made on any mutually agreed 
terms and conditions depending upon the circumstances. Consequently, if the 
mithag of Madinah is studied, one can see that one of its statutes clearly says that 
after accepting the political sovereignty of Muhammad (sws), the Jews and the 
Muslims are equal citizens of this state of Madinah and therefore, the Jews will 
have the same rights as the Muslims have here: 


montis mgall ge gue Clee s gus 2 sgl) ce Bl we dl FF Os: Dogz Oly 
And the Jews of the Bantu ‘Awf are acknowledged like the Muslims as one 
independent group. As far as religion is concerned, the Jews shall remain on 
theirs and the Muslims and their allies on theirs.” 


Here, no one should present Qur’an 9:29, whose text is reproduced below, to 
refute what has been said above. However, it is evident from the words and the 
context of this verse that it is related to those People of the Book who were 
subjected to itmam al-hujjah by the Prophet (sws), and who as a consequence of 
their blatant denial of the truth in spite of being convinced of it were punished in 
this world according to the established law of the Almighty. If they wanted to 
escape the punishment of death in order to live in the Muslim state, they were 
first required to pay jizyah to the state and second to live in subservience to it. 
The words of the Qur’an are: 


Sop Oba Uy Uy lh eG omiad Uy AU pid Uy dy of Gal 1b 

(ALVA) OyhBUe 05 ALLE Aiea Lat OS USI ofa Gall 6 Goal 
Fight those from among the People of the Book who believe not in Allah or 
the Last Day, nor hold that forbidden which has been forbidden by Allah and 


His Messenger, nor adopt the Religion of Truth as their own religion until 
they pay the jizyah after being subdued and live a life of submission. (9:29) 


This directive is a corollary of the law of itmam al-hujjah and specific to the 


people to whom the truth had been conclusively communicated. After them, it 
has no bearing on other non-Muslims of the world. 


5. The State System 


(TALLEY) pee S58 Bly 
And their system is based on their consultation. (42:38) 





22. Ibn Hisham, al-Strah al-nabawiyyah, vol. 2, 107. 
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The system of government of a state is based upon the above quoted verse. The 
extensive meaning this short verse encompasses and the guidance obtained from 
it about the political set-up envisaged by Islam need a detailed discussion, which 
follows. : 

The first word that occurs in the verse is | (amr). It has many meanings in 
Arabic. However, it is quite evident from the context and placement of this verse 
that here it means “system”. This meaning has been incorporated in it from the 
depth found in its general meaning “directive”. When the word “directive” 
becomes related to people, it prescribes certain limits for itself and establishes 
certain rules and regulations. In such cases, it implies the directives which emanate 
from political authority as well as the state system. A little deliberation shows that 
the English word “system” is used to convey the same meaning. 

Since the Qur’an has not specified it by any other adjective except by appending 
it to a pronoun, all sub-systems which are part of the political system must be 
considered included in its connotation. In fact, all affairs of state like the municipal 
affairs, national and provincial affairs, political and social directives, rules of 
legislation, delegation and revocation of powers, dismissal and appointment of 
officials, interpretation of Islam for the collective affairs of life — all of them fall 
under the principle laid down in this verse. In other words, no area or department 
of a Muslim state can be beyond the jurisdiction of this principle. 

Next comes the word s} 5% (shard). It is a verbal noun (masdar) of the category 
as (fu‘la) and means “to consult”. Owing to the fact that this word occurs as an 
inchoative (khabar) in the given verse, the meaning of the verse is not the same as 
of the verse: «il eC IS “fa ee ne yl 3 i y 3G (consult them in the affairs of the 
state and when you reach a decision, put your trust in Allah (3:159)), which is often 
quoted as its parallel. To convey the same meaning as this verse, the words should, 
perhaps, have been something like o'sst2, as YY! & 4 (and in the affairs [of state] 
they are consulted). In this case, it would have been necessary that in the whole 
society the rulers and the ruled be distinct. The ruler in such a case would have to 
be divinely appointed or be someone who had seized power by force or nominated 
by an innocent imam. Through whatever means he reached the position of head of 
state, he would have only been bound to consult people in matters of national 
interest before forming his own opinion. He would not have been bound to accept a 
consensus or a majority opinion. Acceptance or rejection of an opinion would have 
rested on his discretion. He would have all the right to accept a minority opinion 
and reject a majority one without any hesitation. 

However, the style and pattern of the words pari Sy ge es oi (their system is 
based on their consultation) demands that even the head of a state be appointed 
through consultation; the system itself be based on consultation; everyone should 
have an equal right in consultation; whatever is done through consultation should 
only be undone through consultation; everyone that is part of the system should 
have a say in its affairs, and in the absence of a consensus, the majority opinion 
should decide the matter. 
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The difference in meaning of the two verses can be appreciated if the following 
example is kept in mind. If it is said: “The ownership of this house shall be 
decided after consulting these ten brothers,” then it means that only the ten 
brothers have the authority to make decisions and the opinion of any one of them 
cannot prevail over the others. If all of them do not agree on the matter, a 
majority opinion would be decisive. But, if the above sentence is changed a little 
to: “In deciding the ownership of this house, these ten brothers shall be 
consulted,” then this sentence only means that someone else has the final say. It 
will be his opinion which will be regarded as final. The only thing he must do is 
to consult the ten brothers before forming his own opinion. Obviously, he cannot 
be forced to accept the consensus or majority opinion of the brothers. 

Since, in the opinion of this writer, the collective system of the Muslims is based 
on ren jae rl (their system is based on their consultation), the election of their 
ruler as well as their representatives must take place through consultation. Also, 
after assuming a position of authority, they will have no right to overrule a 
consensus or a majority opinion of the Muslims in all the collective affairs. 

Mawlana Abu al-A‘la Mawdiudt comments on this verse in the following 
words: 


The words ria Sys wal (their system is based on their consultation), by 
their nature and scope entail five things: 


First, people whose interests and rights relate to the collective affairs should be 
given the freedom to express their opinion, and they should be kept totally 
aware of the actual way in which their affairs are being run; they should also 
have the right to object and to criticize if they see anything wrong in the way 
their affairs are being conducted by those in authority and the right to change 
these leaders if the faults are not rectified. It is outright dishonesty to forcibly 
silence people or to run affairs without taking them into confidence. No one can 
regard this attitude to be in accordance with this verse. 


Second, the person who is entrusted to run the collective affairs of the people 
should be chosen through their absolute free consent. Consent obtained 
through force and intimidation, greed and gratification, deception and fraud is 
no consent at all. The ruler of a country is not one who obtains this position 
by hook or by crook; the real ruler is the person whom people choose freely 
without any compulsion. 


Third, people chosen for consultation should enjoy the confidence of the 
majority. Consequently, those who are worthy of consultation can in no way be 
thought to enjoy the confidence of the people in the truest sense if they acquire 
this position through force, extortion, fraud or by leading people astray. 


Fourth, people who are consulted must express their opinions in accordance 
with their knowledge, faith and conscience and should have the complete 
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freedom for such expression. If because of fear, greed or some prejudice people 
are led to give opinions which are against their belief and conscience, then this 
is disloyalty and infidelity, and is a negation of the principle of consultation. 


Fifth, a decision which is made through the consensus or majority opinion of 
the members of the shura or which has the mandate of the people behind it 
must always be accepted. Because if one person or group insists on an 
opinion, then consultation becomes useless. The Almighty has not said: “they 
are consulted in their affairs”; on the contrary, He has said: “their system is 
based on their consultation.” Merely consulting people does not fulfil this 
directive; it is necessary that a consensus or majority opinion be considered as 
decisive in running the affairs.” 


Before his death, the Prophet (sws) clarified on the basis of this very principle 
that the Quraysh would be his successors and not the Ansar: 


CoO ATG ghey dé 1 6 Abi os U eo U A 3 A ie 
Our political authority shall remain with the Quraysh. In this matter, whoever 


opposes them as long as they follow Islam, Allah shall cast him face down in 
Hell.” 


The Prophet (sws) stated thus the reason for the decision he had declared: 


° a a enn o Fy Re oko 2 | BG ae A erie: Beg kG 
ne ee he ee 
People in this matter follow the Quraysh. The believers of Arabia are the 


followers of their believers and the disbelievers of Arabia are the followers of 
their disbelievers.”° 


Thus, the Prophet (sws) made it very clear that since the majority of the Arabian 
Muslims professed confidence in the Quraysh, they were solely entitled to take 
charge as the rulers of Arabia in the light of the Qur’anic directive mee Sy ge pl 
(their system is based on their consultation), and that they would be passed on the 
political authority not because of any racial precedence or superiority, but only by 
virtue of this position. 





23. Mawdudt, Tafhim al-Qur’an, vol. 4, 509-510. 
24. Al-Bukhart, Al-Jami‘ al-sahih, 1229, (no. 7139). 
25. Ibid., 588, (no. 3495). 


Chapter 4 


The Economic Shart‘ah 


The economic shari‘ah has been revealed by the Almighty through His last 
Prophet (sws) for the purification of the economy and economic affairs of a 
country. It is based on the Qur’anic philosophy of creation. According to this 
philosophy, the Almighty has created this world as a trial and test for man; every 
person has therefore been made to depend on others for his living. No one in this 
world can live independently as regards his needs and requirements. A person of 
the highest rank is dependent on others and people have to turn to even the most 
ordinary to fulfil them. In other words, every single person has an important role to 
play and no person can live a life independent of others as far as his needs are 
concerned. The Almighty has blessed people with varying abilities, intelligence 
and inclinations as well as with varying means and resources. In fact, it is because 
of this variation that a society comes into being. In such a society, if, on the one 
hand, there are scholars and sages whose knowledge enlightens the whole world, 
writers whose works give eternal life to words and their meanings, researchers 
whose unique researches are praised by the whole society, leaders whose acumen 
resolves many problems of the collectivity, reformers whose efforts create self- 
awareness in mankind and rulers whose resolve and determination change the 
course of history, then on the other hand, the same society also has workers whose 
hard work produces marvels from machines, tillers of the soil whose relentless 
labour results in bumper crops, cooks whose adept cookery savours our taste-buds, 
artisans whose craftsmanship builds astounding sky scrapers and janitors with 
whose efforts the whole society breathes in a healthy atmosphere.. The Qur’an 
says: 


os 8 Ag if =A erage ‘ - cy ose, - ayy tage eat 3 ° ee ve re ane ee 

(PVPEN) Cyrene Ge eG oe Ce 
We have allocated among them their livelihood in this world [in such a 
manner that] We have raised some in status above others so that they can 
mutually serve each other. And better is your Lord’s mercy than what they are 
amassing. (43:32) 


By creating various classes of people, the Almighty is testing whether the big and 
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the small, the high and the low create a society based on co-operation and respect 
or create disorder in the world by disregarding the role each person has been 
ordained to play. The latter attitude would, of course, lead them to humiliation in 
this world and to a grievous doom in the Hereafter. The Qur’an says: 


(Fe:y)) opel Ny iB Jay pl pig 
And we are trying you by giving you happiness and sorrow to test you, and to 
Us you will be returned. (21:35) 


It is to salvage man in this trial that the Almighty has guided him through His 
prophets and revealed this economic shari‘ah to cleanse and purify him. 
Following is a summary of this shari‘ah: 


1. Sanctity of Ownership: If a Muslim has paid his zakah dues, then his rightfully 
owned wealth cannot be usurped or tampered with in any way, except if on account 
of some violation sanctioned by the religion of God and his Prophet (sws). So 
much so, a government has no authority to impose any tax other than zakah on its 
Muslim citizens without their consent. 


2. National Assets: Wealth and assets which are not in the ownership of an 
individual or cannot be in his ownership should remain in the ownership of the 
state so that this wealth should not get concentrated among the rich and that it be 
directed to those sectors of the society which are dependent on others for their 
needs. Similarly, certain obligations of the state can also be fulfilled through this 
means. 


3. Usurpation of Wealth: It is prohibited to devour other people’s wealth and 
property by unjust means. Gambling and interest are some horrendous forms of 
usurpation. Other economic activities should also stand permissible or prohibited 
in the light of this principle. 


4. Documentation and Evidence: In affairs such as various financial transactions, 
making a will and acquiring a loan, the parties involved should write down a 
document and call in witnesses on the contract written. An indifference to this 
can at times lead to great moral misconduct. 


5. Distribution of Inheritance: The wealth of every Muslim must necessarily be 
distributed after his death among his heirs in the following manner: 

If the deceased has outstanding debts to his name, then first of all they should 
be paid off from the wealth he has left behind. After this, any will he may have 
bequeathed should be paid. The distribution of his inheritance should then 
follow. 

No will can be made in favour of an heir ordained by the Almighty except if his 
circumstances, or the services rendered by him or his needs in certain situations 
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call for it. Similarly, a person who has severed the foundations of kinship with a 
person through his words and deeds cannot be his heir. 

After giving the parents and the spouses their shares, the children are the heirs 
of the remaining inheritance. If the deceased does not have any male offspring 
and there are only two or more girls among the children, then they shall receive 
two-thirds of the inheritance left over, and if there is only one girl, then her share 
is one-half. If the deceased has only male children, then all his wealth shall be 
distributed among them. If he leaves behind both boys and girls, then the share of 
each boy shall be equal to the share of two girls and, in this case also, all his 
wealth shall be distributed among them. 

In the absence of children, the deceased’s brothers and sisters shall take their 
place. After giving the parents and spouses their shares, the brothers and sisters 
shall be his heirs. The proportion of their shares and the mode of distribution 
shall be the same as that of the children stated above. 

If the deceased has children or if he does not have children and has brothers and 
sisters, then the parents shall receive a sixth each. If he does not even have 
brothers and sisters and the parents are the sole heirs, then one-third of his wealth 
shall be given to the mother and two-thirds to the father. 

If the deceased is a man and he has children, then his wife shall receive one- 
eighth of what he leaves, and if he does not have any children, then his wife’s 
share shall be one-fourth. If the deceased is a woman and does not have any 
children, then her husband shall receive one-half of what she leaves and if she 
has children, then the husband’s share is one-fourth. 

In the absence of these heirs, the deceased can make someone an heir. If the 
person who is made an heir is a relative and has one brother or one sister, then 
they shall be given a sixth of his share and he himself shall receive the remaining 
five-sixth. However, if he has more than one brother or sister, then they shall be 
given a third of his share and he himself shall receive the remaining two-thirds. 


1. Sanctity of Ownership 
(O29) iglente | glee SSI Ty SULA 1 sh, 1 op 
Then if they repent, are diligent in the prayer and pay zakah, leave them alone. 
(9:5) 


This verse explains to the Idolaters of Arabia the conditions which they had to 
fulfil to become Muslim citizens of the state of Madinah. If this context of the 
verse is kept in consideration, it follows from the words pine \ es (fa khalli 
sabilahum: then leave them alone) that just as a state cannot tamper with the life, 
honour and freedom of expression of people who have acquired its citizenship 
after fulfilling the conditions stated in the verse, it also has no right to commit 
any excesses against their assets, wealth and property. If they accept Islam as 
their religion, establish the prayer and are willing to pay zakah, the Almighty 
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bids the state to leave them to themselves and not forcibly demand a single penny 
from them once they have paid zakah. The Prophet (sws), while explaining this 
directive, is reported to have said: 


aUal Iya abl Je, OSA Of, ANU aU of gy LS Cut pul of BSI 

als eter Dell Sy Wj | wallets wholes Jo pak (las Is ais 1s 
I have been directed to fight! with these people until they testify to the oneness 
of Allah and the prophethood of Muhammad, are diligent in the prayer and pay 
zakah. If they accept these conditions, their lives shall be given protection 
except if they are deprived of this protection on the grounds of some offence 
they commit.” As far as their account is concerned, it rests with Allah.* 


This same directive is also for every Muslim state. The reason for this is that 
when the Almighty did not give permission to His Messenger even in his own 
rulership to demand anything over and above zakah, how can it be allowed to 
others. Thus, as per this verse, a government has no right to impose any sort of 
tax on its Muslim citizens without their consent except zakah, the rates of which 
have been fixed in their wealth by the Almighty through His prophets. In the 
sermon of the Last hajj, the Prophet (sws) asserted that the wealth of a Muslim 
has eternal sanctity. Without the permission of the Almighty, no one has the 
authority to violate this sanctity. The following subtle words allude to this: 
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Indeed, your blood and your wealth are as sacred and inviolable as this day“ 
of yours, this month’ of yours in this city® of yours.’ 


2. National Assets 
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1. No one should have any misconception regarding the directive of war stated in this 
narrative. It is specifically directed to the Idolaters of Arabia of the time of the Prophet 
(sws). It had been ordained about them that after deliberately denying the truth 
conclusively delivered to them by the Prophet (sws), they either had the option of 
accepting Islam or face death. 

2. For example, they shall be executed or be liable to pay diyat for murder. 

3. Al-Bukhart, Al-Jami‘ al-sahith, 7, (no. 25). 

4. ie. the day of sacrifice. 

5. ie. the month of Dh al-Hajj. 

6. ie. the city of Makkah. 

7. Muslim, Al-Jami‘ al-sahth, 513-516, (no. 2950). 
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Whatever the Almighty has bestowed on His Prophet from the people of the 
cities, it is reserved for Allah and His Prophet and the relatives of the Prophet 
and the orphans and the needy and the wayfarers so that it may not circulate in 
only the rich among you. (59:7) 


The context of this verse is that in the Prophet’s times when people demanded 
that the wealth, land and assets obtained from the enemy against whom no war had 
been waged be distributed among them, the Qur’an refused this demand; it asserted 
that they belonged to Allah and the Prophet (sws) and were reserved for the 
collective requirements of the state and religion, and for the poor and needy. 
This, according to the Qur’an, was necessary so that wealth should not get 
concentrated among the rich and that it be directed to those sectors of the society 
who, because of their natural disabilities and lack of resources, are unable to 
struggle for their livelihood or for some reason are left far behind others in 
earning for themselves. 

Since the wealth and assets referred to in the above mentioned verse were 
obtained without any real assistance from the believers merely through the 
Almighty’s help in accordance with His law regarding His messengers, all of these 
were reserved for collective purposes. The spoils of war obtained in the times of 
the Prophet (sws) in various battles fought in Arabia were also owned by Allah and 
the Prophet (sws)® because of the peculiar nature of these armed offensives. 
However, since the believers had also assisted in acquiring them by using their 
personal weapons, camels and horses as well as food, camps and various other 
items needed during these wars, it was necessary that the spoils be distributed 
among them. Nevertheless, even in these spoils, the Qur’dn reserved 1/5" of the 
share for these collective purposes: 
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And you should know that a fifth of the spoils you get hold of are for Allah 


and the Prophet and his near relatives and the orphans and the needy and the 
wayfarer. (8:41) 


These verses provide a specific guidance to every Muslim state: Wealth and 
assets which are not in the ownership of an individual or cannot be in his 
ownership should remain in the ownership of the state so that besides fulfilling 
some other needs of the state through them they are directed to those sectors of 
the society which are dependent on others for their needs. 

As far as the way in which this public wealth and property are to be organized 
is concerned, the shari‘ah has left the matter to the circumstances which prevail 





8. [O Prophet!] They ask you about the spoils of war. Say: “The spoils belong to Allah 
and the Prophet.” (8:1) 
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in a society and upon the general well-being of the Muslims. Therefore, the rulers 
of an Islamic state in consultation with the elected representatives can adopt 
whatever measures they deem appropriate in this regard. Consequently, it is 
known that the Prophet (sws), in his times, gave the lands of Khaybar for crop 
sharing,’ left certain lands under the permanent control of certain people for 
whom these lands had been reserved,” regarded certain lands as hima," left 
certain things to be shared equally by every one,’ fixed the principle of al-agrab 
fa al-aqrab (nearest to the next nearest) for using the water of certain springs and 
canals'’ or the way the caliph ‘Umar (rta) imposed a fixed amount of tribute 
(kharaj) on the state owned lands of Syria and Iraq conquered in his times, 
according to the extent of their produce while leaving them in the hands of their 
previous owners." 


3. Usurpation of Wealth 
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Believers! Do not devour one another’s wealth by wrongful means except 
through trading by mutual consent. (4:29) 


This verse prohibits a person from devouring other people’s wealth through 
means which are against justice, honesty, fairness and against the good 
conventions of a society. It is this directive of the Qur’an which forms the basis 
of all prohibitions in Islam that pertain to economic matters. Obtaining money 
through illegal gratification, theft, extortion, lying, co-operation with evil, 
embezzlement, misappropriation, consuming unclaimed items without 
publicizing them, all come under it. These evils require no further discussion 
since they are universally acknowledged sins in every society and in every 
religion. Transactions and activities which become a source of deceit or damage 
for the parties involved are also corollaries of this directive. Their various forms 
which the Prophet (sws) forbade in his own times are: 


Selling something before its possession is taken." 





9. Muslim, Al-Jami‘ al-sahith, 678-679, (no. 3967). 

10. Abu Da’iid, Sunan, vol. 3, 170, (no. 3058). 

11. Al-Bukhart, Al-Jami‘ al-sahih, 381, (no. 2370); Ahmad ibn Hanbal, Musnad, vol. 5, 
22 (no. 16227). 

12. Ibn Majah, Sunan, vol. 3, 187, (nos. 2473); Aba Da’td, Sunan, vol. 3, 276, (no. 
3477); Ibn Abi Shaybah, Musannaf, vol. 5,7, (no. 23194). 

13. Al-Bukhari, Al-Jami‘ al-sahth, 379, (no. 2361). 

14. Abi Yusuf Ya‘qtb ibn Ibrahim, Kitab al-kharaj, Fasl fi al-fay wa al-khardj, (n.p.: 
1302 AH), 26-29. 

15. Al-Bukhart, Al-Jami‘ al-sahth, 342, (no. 2132); Muslim, Al-Jami‘ al-sahth, 662, 
(no. 3839). 
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Selling grain bought in mounds before bringing it to the place where it is sold.” 
Selling and purchasing done by a city-dweller for a villager.’” 

Increasing one’s bid in an auction just for deception." 

Bargaining when someone else is bargaining." 

Muhagqalah: Selling crop when it is still in the spikes.” 

Muzabanah: Selling the dates which are on a date-tree in exchange for plucked 
dates.” 

Mu ‘awamanh: Selling the fruits of trees for many years.” 

Thuniya: Leaving an unspecified exception in a bargain. One of its forms, for 
example was that the seller would say: “I sell my grain to you, but I will take 
something out of it.””* 

Mulamasah: A deal in which a person, without thinking, just touches the other 
person’s cloth and a deal is made in this manner.“ 

Munabadhah: A deal in which people throw something towards one another and, 
in this way, a bargain is made.” 

Bay‘ ila Habal al-Habalah: A deal in which people sell camels by saying: 
“Whatever offspring this camel gives birth to and when that offspring gets 
pregnant, whatever it gives birth to, then the [last] offspring is bought by me.””° 

Bay‘ al-Hasah: In pre-Islamic times, such a bargain existed generally in two 
forms: (a) people would make a deal about a piece of land and then the buyer 
would throw a pebble; the distance covered by the pebble would be regarded as 
the length of the sold land, and (b) people would throw a pebble and say that 
whatever thing it touched would be considered as sold.”” 

Selling fruits of a tree before their quality and characteristics become evident.” 





16. Al-Bukhart, Al-Jami‘ al-sahth, 341, (no. 2124); Muslim, Al-Jami‘ al-sahih, 662, 
(no. 3841). 

17. Al-Bukhari, Al-Jami‘ al-sahth, 346, (no. 2161); Muslim, Al-Jami‘ al-sahih, 594, 
(no. 3459). 

18. Al-Bukhart, Al-Jami‘ al-sahth, 344, (no. 2142); Muslim, Al-Jami‘ al-sahih, 660, 
(no. 3818) 

19. Al-Bukhart, Al-Jami‘ al-sahth, 346, (no. 2161); Muslim, Al-Jami‘ al-sahih, 594, 
(no. 3459). 

20. Al-Bukhart, Al-Jami‘ al-sahih, 347-349, (nos. 2172, 2173, 2184, 2186). 

21. Ibid. 

22. Muslim, Al-Jami‘ al-sahth, 671, (no. 3913). 

23. Ibid. 

24. Al-Bukhart, Al-Jami‘ al-sahth, 97, (no. 584); Muslim, Al-Jami‘ al-sahth, 658-659, 
(no. 3801). 

25. Al-Bukhart, Al-Jami‘ al-sahth, 341, (no. 2144); Muslim, Al-Jami‘ al-sahih, 639, 
(no. 3806). 

26. Al-Bukhart, Al-Jami‘ al-sahth, 344, (no. 2143); Muslim, Al-Jami‘ al-sahth, 659, (no. 
3810). 

27. Muslim, Al-Jami‘ al-sahth, 658, (no. 3808). 

28. Al-Bukhart, Al-Jami‘ al-sahth, 242, (no. 1486); Muslim, Al-Jami‘ al-sahih, 666, 
(no.3865). 
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Selling spikes before they turn white and become safe from calamities.” 

Selling a commodity which is defective, except when the buyer is informed of 
its defects.*” 

Holding the milk of camels and goats in their udders before selling it.*’ 

Intercepting tradesmen and buying their merchandise before they reach the 
markets.” 

Making a deal by giving money in advance such that a person obtains the item 
after it is ready except if this transaction is carried out for a fixed measure, a 
specified weight and a definite period of time.* 

Mukhabarah: Adopting methods of crop-sharing in which the profit of the 
landlord is fixed before hand.™ 

Adopting methods of crop-sharing in which the production of a particular area 
of land is regarded as the right of the landlord.*° 

Selling jointly owned properties without giving the shareholders a chance to 
buy them except if the ownership divisions are determined and the paths are 
separated.*° 

These are the various forms of sale and purchase and crop-sharing which the 
Prophet (sws) prohibited in his times. Since all the above mentioned directives 
are based on the underlying bases of deceit and damage, the directive of 
prohibition will stand dissolved in circumstances in which these bases no longer 
exist, just as if, as a result of evolution and development of civilizations, these 
bases emerge in some new economic activity, then that activity will also stand 
prohibited. 

Gambling and interest also belong to this category of devouring wealth through 
wrongful means. This writer will now venture to elaborate the view of the Qur’an 
in detail on these two hideous crimes. 


i. Gambling 

Gambling, everyone knows, is merely chancing one’s luck. The Qur’an has 
called it “from among the filthy works of Satan’. Obviously, this expression has 
been employed because gambling gives rise to moral misconduct in a person 
which gradually encompasses his personality. The reason is that if an economic 
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31. Al-Bukhari, Al-Jami‘ al-sahth, 344, (no. 2148). 
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(no.3819). 
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35. Al-Bukhari, Al-Jami‘ al-sahth, 373-374, (no. 2327). 

36. Al-Bukhari, Al-Jami‘ al-sahith, 359, (no. 2257); Muslim, Al-Jami‘ al-sahth, 671, 
(no. 4127). 
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activity is based on rights and services and rational decisions, it develops a high 
moral character, and if an economic activity is based on mere chance, fortune and 
fortuity, it produces an attitude which is based on avoidance of hard work and 
service. This gives rise to such mean qualities as cowardice and faint-heartedness 
which subsequently eliminate the innate qualities of honour, integrity, sincerity 
and self-respect. As a result, a person becomes unmindful to the remembrance of 
the Almighty and to the prayer, and instead of having love and affection for his 
fellow beings, he has nothing but enmity and hatred for them. The Qur’an says: 
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Believers! This liquor and gambling and idols and these divining arrows are 
abominations devised by Satan. Avoid them that you may succeed. Satan seeks 
to stir up enmity and hatred among you by means of liquor and gambling and to 
keep you from the remembrance of Allah and from the prayer. Will you not 
then abstain from them? (5:90-91) 


An important point to note is that gambling in pre-Islamic times was a also 
means through which the rich showed their generosity and helped the poor and 
needy. In winters, when cold winds blew in and caused conditions akin to 
drought, the courageous would gather at various places, drink liquor and in their 
state of inebriation would slaughter any camels they could get hold of. They 
would pay the owner of the camels whatever price he demanded. They would 
then gamble on the meat of the slaughtered camels. Whatever parts of meat a 
person won in this gambling, he would generously distribute them among the 
poor who would gather around them on such occasions. In pre-Islamic Arabia, 
this was a matter of great honour and people who took part in this activity were 
considered very philanthropic and generous. The poets would narrate the 
accounts of their benevolence in their odes. On the other hand, people who 
stayed away from this activity would be called barm (stingy). 

It was this very utility of liquor and gambling which prompted people to inquire 
when they were regarded as prohibited items. The Qur’an asserted in its reply 
that in spite of possessing this benefit, they were instrumental in producing moral 
misconduct in an individual, which in no case can be allowed: 
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They ask you about liquor and gambling. Tell them: “There is great sin in 
them and some profits as well for people; But their sin is greater than their 


profit.” (2:219) 
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ii. Interest 

Interest is also a similar sin that morally pollutes a person as well as the 
institutions involved in its transactions. Those who lend on interest totally 
safeguard their capital by not risking it in any way and extort profit from the poor 
borrower. In Arabic, it is called riba and the Qur’an has used this very word for it. 
Everyone who understands Arabic, knows that it implies a fixed increase which a 
lender demands from the borrower just because he has given him the permission to 
use his money for a certain period. The Qur’an has vehemently prohibited it in the 
following words: 
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Those who devour interest will rise up on the Day of Judgement like the man 
whom Satan has driven to madness by his touch because they claim that 
trading is like interest and how strange it is that Allah has permitted trading 
and forbidden interest. Consequently, he who received this warning from the 
Almighty and desisted [in obedience thereto], then whatever he has taken in 
the past belongs to him and his fate is in the hands of Allah. And those who 
repeat [the offence] will be companions of the Fire and will abide therein 
forever. (2:275) 


It is further stated: 
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Believers! Fear Allah and give up what remains of your demand for interest. 
If you do it not, beware of war from Allah and His Prophet. And if you repent, 
then you can have your principal amount. Neither will you be allowed to deal 
unjustly nor will you be dealt with unjustly. (2:278-279) 


The reason why devourers of interest will be raised up on the Day of Judgement 
as madmen owes itself to their expression of amazement on the fact that the 
Almighty has not prohibited trading while He has prohibited interest, whereas 
there is no difference between the two. They maintain that if a trader can demand 
profit on his capital, why can’t a lender on interest demand profit on his capital. 
According to the Qur’an, only a madman can give such an insane statement and 
such insanity demands that its reward be no different than insanity itself. So in 
accordance with the law of similarity between the deed and its reward, such 
people would be raised up as madmen on the Day of Judgment. 

Imam Amin Ahsan Islahi, while commenting on this expression of amazement 
of interest-devourers, remarks: 
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It is evident from the objection raised by the interest-devourers that the breed of 
people who regard interest and trading as analogous to one another is not very 
rare after all. It was found even in olden times. The Qur’an has ... not even 
commented on this foolish inference since its baseless nature is self-evident and 
only sheds light on the insanity of those who raise it. A trader invests his capital 
in a trade which is in demand from the people. He makes his merchandise 
available to people through hard work and by taking a lot of risk. These people, 
in the first place, were not in a position to procure this merchandise themselves, 
and if they were able to then it was only at a heavy cost. Moreover, a trader 
spews his capital in the open market for competition and his profit is 
determined by the low and high trends of the market itself. He may end up 
losing all his money due to these trends and he may be able to make some 
profit. So his hands are tied in this enterprise as he cannot earn a single penny 
of profit in selling his merchandise until his invested capital enters the market 
after being exposed to the risks and fluctuations of the market forces and after 
once again providing service to society. 


So how can the enterprise of a trader, who takes risk and provides service to 
the society when he invests his capital, be compared to that of an interest- 
devourer whose enterprise is mean, callous, cowardly and hostile to humanity 
in its very nature. He is a person who is not willing to take the slightest risk 
with his capital but is very eager to extort profit.*” 


Here it should be kept in mind that the Qur’an has prohibited only the charging 
of interest; it has not prohibited the paying of interest. However, as a natural 
consequence of this prohibition, a person who, without any genuine reason, acts 
as an agent of an interest-devourer or writes down its transaction or bears witness 
to it, must be regarded as an equal criminal on the Qur’anic principle of Je os 
Yi (co-operation with evil). It is narrated by Wahb ibn ‘Abdullah (rta): 


The Prophet has severely condemned the devourer of interest and the one who 
acts as an agent’® of the interest-devourer.*” 


The Prophet (sws) has emphatically directed people to refrain from the slightest 
possible trace of interest while borrowing in barter as well: 
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37. Amin Ahsan Islaht, Tadabbur-i Qur’dn, vol. 1, 632-633. 

38. These agents can be the ones who work for professional money-lenders or work in 
the institutions set up by them. 

39. Al-Bukhart, Al-Jami‘ al-sahth, 955, (no. 5347). 
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If you lend gold, then take back the same type and the same amount of gold; 
and if you lend silver, then take back the same type and the same amount of 
silver; for he who gave more or desired more, then this is precisely what 
interest is.”” 
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If you lend gold in exchange for silver, then there is a possibility of interest in 
this.*' Similarly, for wheat in exchange for another type of wheat,”* barley in 
exchange for another type of barley, date for another type of date. Indeed if 
the exchange is done on the spot, then there is no harm.” 


— 


This is the correct meaning of the above quoted Ahadith. If all the Ahadith on 
this topic had remained intact, the scholars of our ummah would not have faltered 
in interpreting them. However, owing to the misinterpretation of the narrators in 
some chains of narration, the words «ls «ls (on the spot), or similar words in the 
second Hadith quoted above, were incorporated in the first one; similarly, the 
word ea al (gold i in exchange for gold) of the Hadith quoted first were put 
in place of ee Nine: 4)! (if you lend silver in exchange for gold) of the second. It 
is because of this intermingling of words that our jurists have erroneously derived 
the concept of riba al-fadl from such Ahadith, whereas the correct concept in this 
regard is what the following vords of the Prophet (sws) say: ol el ig al (riba 
is only in transactions of loan.“ 

It should be borne in mind that interest pertains only to those transactions in 
which a commodity is borrowed for the purpose of “using it up” whereby the 
borrower would be burdened to recreate it in order to return it to the lender. If 
any additional amount is demanded over and above it, then this no doubt is 
injustice as affirmed both by reason and revelation. On the contrary, transactions 
in which the commodities and items in question are “used” rather than being 
“used up” relate to lease, and the money demanded by the owner on providing 
this service, which is termed as rent, can in no way be objected to. 

Similarly, it should also remain clear that whether a loan is acquired for 





40. Muslim, Al-Jami‘ al-sahth, 693, (no. 4068). 

41. This directive is meant to put a stop, at the very outset, to ways which lead to the 
door of interest. Since dissimilar commodities are given on credit, there is all the 
probability of some increase or decrease in such barter transactions; the Prophet (sws) 
therefore prohibited them. 

42. This translation is in accordance with the copulative relation of this sentence to the 
previous one. The words eal jy ‘i (if you lend silver in exchange for gold) in which 
two different commodities are mentioned entail that the wheat mentioned in this 
expression be of two different categories also. 

43. Muslim, Al-Jami‘ al-sahih, 692, (no. 4059). 

44. Ibid., 697, (nos. 4089, 4091). 
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personal, business or welfare purposes, the real meaning of riba is not 
ascertained on these bases. It is an indisputable fact that in the Arabic language 
the word riba, irrespective of the aim of the lender and the condition of the 
borrower, just implies a pre-determined increase acquired on a_ loan. 
Consequently, the Qur’an itself has clarified this fact: during its own period of 
revelation, lending on interest for business purposes was quite rampant and these 
loans were given with the intention of prospering through the wealth of others. 
The Qur’an says: 


A) dor 'g O gh 2 AIS ope wal Ley al cee Ny US LU Nl 3 Vd bo oe TG 


(PAY) Oigaal RSORNE 
And that which you give as loan on interest that it may increase on [other] 
people’s wealth, it has no increase with Allah; but that which you give as 


zakah seeking Allah’s countenance, then it is these people who shall get 
manifold [in the Hereafter] of what they gave. (30:39) 


The expression “...that it may increase on [other] people’s wealth” is not only 
inappropriate for application to interest-based loans given to the poor for their 
personal use, but is also clearly indicative of the fact that interest-based loans 
were generally given for business purposes and in this way they “increased on 
other people’s wealth” according to the Qur’an. 

It is to this fact that the following verse also points: 
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And if the borrower is in difficulty grant him respite until it is easy for him to 
repay and if you write off [the debt], it is better for you, if you only knew. 
(2:280) 


Imam Amin Ahsan Islahi comments on this verse in the following words: 


Today some naive people claim that the type of interest which prevailed in 
Arabia before the advent of Islam was usury. The poor and the destitute had 
no option but to borrow money from a few rich money-lenders to fulfil their 
personal needs. These money-lenders exploited the poor and would lend them 
money at high interest rates. It is only this type of interest which the Qur’an 
has termed as riba and forbidden. As far as commercial interest is concerned, 
it neither existed at that time nor did the Qur’an prohibit it. 


The verse categorically refutes this view. When the Qur’an says that if the 
borrower is in difficulty, he should be given respite until he is able to pay 
back his debt, it clearly points out that in those times even the rich used to 
acquire loans. In fact, if the style and stress of the verse are correctly 
understood, it becomes clear that it was mostly the rich who used to procure 
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loans. Indeed, there was a strong chance that the borrower would find himself 
in difficulty even to pay the original amount. The money-lender, therefore, is 
directed to give him more time and if he forgoes the original amount, it would 
be better for him. The words of this verse strongly indicate this meaning. The 
actual words of the verse are: + Sane J 3 ks 3 tae 48 os Of ly. The particle of 
condition 0! (if) is not used for general circumstances, but, in fact, is used for 
rare and unusual circumstances. For general circumstances, the particle \34 (if) 
is used. In the light of this, it is clear that the borrowers in those times were 
generally the affluent (33), but in some cases were poor or had become 
poor after acquiring the loan and in that case, the Qur’an has directed the 
money-lenders to give them a time rebate.” 


He has concluded this discussion by saying: 


Obviously, the affluent would have turned to the money-lenders not to fulfil 
their personal needs, but, of course, their business needs. So what is the 
difference between these loans and the commercial loans of today.” 


4. Documentation and Evidence 
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Believers! When you acquire a loan for a fixed period, record it in writing, 
and let a scribe write it down between you with fairness; and he who can write 
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should not refuse to write, and just as Allah has taught him to write, he also 
should write for others; and the one who has acquired the loan should have 
[the document] written down and fearing Allah his Lord, he should not make 
any reduction in it. If he on whom rests the responsibility of writing is 
indiscreet or feeble or unable to have it written, then let his guardian do so 
with justice. And call in two male witnesses from among your men, but if two 
men cannot be found, then one man and two women from among your likable 
people so that if one of them gets confused, the other reminds her. And 
witnesses must not refuse when they are summoned. And whether the loan is 
big or small, be not negligent in documenting the deal up to its period. This is 
more just in the sight of Allah, it ensures accuracy in testifying and is the 
most appropriate way for you to safeguard against doubts. But if it be an 
everyday transaction, it does not matter if you do not write it down. And call 
in witnesses also if you sell or purchase anything. And let no harm be done to 
the scribe or the witness. And if you do so, then this will be a transgression 
which will cling to you. And fear Allah and [understand that] Allah is 
teaching you. And He has knowledge of all things. And if you are in a journey 
and a scribe is not available, a loan can be taken by placing something in 
possession of the lender against the loan. Then when circumstances are such 
that people can trust one another, the lender should return the thing entrusted 
to him and he should keep fearing Allah his Lord [and should call in people to 
bear evidence on this matter], and do not conceal evidence [in whatever form 
it is], and [remember that] whoever conceals it, his heart will become sinful, 
[and remember that] God knows whatever you do. (2:282-283) 


This verse directs the Muslims to document monetary transactions whether in 
cash or in credit to safeguard against any dispute that may arise. Imam Amin 
Ahsan Islahi has summarized the directives mentioned in this verse in his 
Tadabbur-i Qur’an in the following words: 


1. Whenever a loan is acquired for a certain period, the transaction should be 
written down in the form of a document. 


2. This document should be written down in a just manner by some scribe in 
the presence of both the parties. He should not be fraudulent in writing this 
down. A person who knows how to write should not refuse if he is called 
upon to do so. The skill of writing is a blessing of Allah, and, in gratitude to 
this, a person should help others whenever the need arises. The need for this 
piece of advice arose because in those times very few people knew how to 
write. Formal and legal documentation and registration had not begun and 
neither was its inception an easy affair. 


3. The responsibility of writing down the document rests on the borrower. The 
document should state the name of the person from whom he has borrowed, 
and like the person who has been entrusted with the responsibility of writing 
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down, he too should uphold the virtue of piety in this affair, and in no way try 
to damage the parties involved. 


4. If the borrower is naive, feeble or is not in a position to write down the 
document, then his guardian or attorney should have it written down on his 
behalf with justice and fairness. 


5, Two male witnesses should testify over this document. The words used are 
Ne » ~~ (from among your men), which imply two things simultaneously: 
firstly, the witnesses should be Muslims and known to the parties involved. 
The second thing which is specified in this regard is that the witnesses should 
be honest and trustworthy and of sound character. 


6. If two male Muslims having the said qualities are not available, then one 
man and two women can be selected to fulfil this responsibility. The 
requirement for two women is because if one of them commits an error the 
other may correct her. This is not because women are inferior, but because 
this responsibility is not very suited to their temperament and general sphere 
of interests and the environment they are used to. Consequently, the shari‘ah 
has given them some relief and assistance in it. 


7. People who have borne witness to a document should not desist from 
giving their testimony when they are called upon to do so because bearing 
witness to a truth is a great social service also, and as witnesses to the truth, it 
is a responsibility of the ummah imposed on it by the Qur’an. 


8. If the loan, whether it be small in amount or large, is acquired for a period 
and is not an everyday loan, one must not show aversion to writing it down. 
People who ignore this by considering it a burden, sometimes get involved in 
severe disputes which produce far reaching results merely because of this 
slackness. 


9. All these directives are in accordance with justice, and they safeguard 
testimonies and protect people from doubts and disputes. So, it is necessary to 
follow them for the general well-being of the society. 


10. Everyday loans and transactions are not required to be written down. 


11. Witnesses, however, should be called upon important deals and 
transactions to resolve any disputes that may arise. 


12. It is not proper for a party to harm the scribe or the witness if a dispute 
arises. Scribes and witnesses do a great social service, and if they are harmed, 
honest and cautious people will start avoiding these responsibilities and, 
except for professional witnesses, people will have difficulty in finding 
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witnesses who are reliable. In present times, the reason honest and serious 
minded people avoid these responsibilities is that whenever some dispute 
arises in such an affair, the witnesses have to face a lot of trouble and 
discomfort. They become the targets of defamation, suffer monetary losses 
and even get killed. The Qur’an has stopped people from such excesses and 
warned that this is not a small offence that may be forgiven. It is a 
transgression which will cling on to them, and they will not be able to save 
themselves from its evil consequences.” 


At the end of the verse, the Almighty has given His guidance on the issue of 
pledging something to acquire a loan. As per this guidance, if a person is on a 
journey and no scribe is available to document the transaction of loan, then the 
borrower can place something in possession of the lender as a security. However, 
this permission to the lender to accept such pledges is strictly dependent on the fact 
that the lender does not find himself in a trustworthy situation. As soon as such a 
situation arises, the Almighty has directed the lender to return the pledged item and 
call in witnesses over the transaction of loan. Imam Amin Ahsan Islahi writes: 


. when circumstances arise that people can start trusting one another and 
the lender does not have a valid reason to distrust the borrower, he should 
return the pledged item and if he wants, for his own satisfaction, he can adopt 
the method on which he has been guided earlier in the verse. Examples of 
these circumstances are that his journey ends, scribes become available to 
document the transaction and in the presence of people known to him the 
loan becomes a verifiable transaction. Here the pledged items are called “a 
trust” from which it is evident that these items lie with the lender as a trust 
which he must safeguard, and it is prohibited to gain any benefit from them.” 


The nature of calling in two male witnesses and, in their absence, one male and 
two female witnesses though is absolutely specific; however, the way our jurists 
have interpreted it requires that the following two aspects be kept in consideration: 

Firstly, the verse has nothing to do with the bearing of witness over an incident. 
It explicitly relates to testifying over a document. It is very evident that in the 
second case witnesses are selected by an external agency, while in the first case 
the presence of a witness at the site of an incidence is an accidental affair. If we 
have written a document or signed an agreement, then the selection of witnesses 
rests upon our discretion, while in the case of adultery, theft, robbery and other 
similar crimes whoever is present at the site must be regarded as a witness. The 
difference between the two cases is so pronounced that no law about one can be 
deduced on the basis of the other. 

Secondly, the context and style of the verse is such that it cannot relate to law 
or the judicial forums of a state. It is not that after addressing a court of law that 





47. Ibid., vol. 1, 640-642. 
48. Ibid., vol. 1, 643. 
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it has been said that if such a law suit is presented before them by a claimant, 
then they should call in witnesses in this prescribed manner. On the contrary, this 
verse directly addresses people who borrow and lend money over a fixed period. 
It urges them that if they are involved in such dealings, then an agreement 
between the two parties must be written down, and to avoid disputes and 
financial losses only witnesses who are honest, reliable and morally sound should 
be appointed. At the same time, their personal involvement and occupations 
should be suited to fulfil this responsibility in a befitting manner. Precisely for 
this reason, Muslims are directed to primarily appoint two male witnesses and in 
their absence one male and two female witnesses so that if a lady used to the 
serene surroundings of her house finds herself overwhelmed in the hostile 
atmosphere of a court room, another lady is present alongside her to protect the 
evidence from doubt and ambiguity. The verse does not mean and should not be 
taken to mean that a law-suit will only stand proven in court if at least two men 
or one man and two women bear witness to it. It is merely a guidance for the 
general masses in their social affairs and counsels them to abide by it so that any 
dispute can be avoided. It is for their own benefit and welfare that this procedure 
should be undertaken. In no way should this bearing of witness be taken to mean 
that it is a statutory count for a testimony which a court must follow. 
Consequently, about all similar directives the Almighty says that this procedure 
is nearer to justice, protects the testimony and safeguards people from doubts. 
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Believers! When death approaches someone among you, and he is making a 
bequest, the testimony will take place in a way that two just men from among 
you will act as witnesses, or if you are travelling and the calamity of death 
overtakes you, then two just men from outside you should discharge this 
responsibility. Detain them [-the two just Muslims—] after the prayer, and 
then if you have any doubts, they should swear by Allah: “We will not accept 
any price for this testimony even if some kinsman offers it, neither will we 
hide this testimony of Allah. If we do this, then we would be among the 
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sinners.” But if it becomes known that they have proved dishonest, then let 
two others stand forth in their place from among the people who have been 
deprived of their right by these two witnesses; then they should swear by 
Allah, saying: “Our testimony is truer than theirs and that we have not 
trespassed [beyond the truth] in our testimony; if we do this, then we indeed 
should be among the wrongdoers.” In this way, it is more likely that they will 
bear true witness or at least they will fear that their testimony may get refuted 
by that of the others. [Do this], and fear Allah and listen and [remember that] 
Allah never guides the evil-doers. (5:106-108) 


In these verses, believers are directed about their wills and bequests with the 
same stress and emphasis as they are in matters of loan and other transactions. A 
summary of these directives is presented below: 

1. If death stares a person in his face and he has to make a will regarding his 
wealth, then he should call in two just witnesses from among his Muslim 
brethren. 

2. If death approaches him during a journey, and two Muslim witnesses are not 
available there, then as a last resort he can call in two non-Muslim witnesses. 

3. If there is a possibility that those selected from among the Muslims as 
witnesses might show some bias to someone by altering their testimony, then as a 
precautionary measure, they can be held back after a congregational prayer in the 
mosque and be asked to swear by Allah that they will not alter their testimony for 
some worldly gain or in partiality of someone even if he be their close relative, 
and, if they do some alteration, then they will be sinners. 

4. The witnesses should know that this testimony is abl daze (the testimony of 
Allah). So even if they are dishonest in the slightest way, it would mean that they 
are dishonest not only to their brethren but also to the Almighty. 

5. In spite of this, if it comes to surface that these witnesses have shown bias to 
someone contrary to the will made by the deceased, then two people from among 
those who have become the victims of this injustice should stand up and swear 
that they are truer than the previous witnesses; that they have not committed any 
excess in this regard and that they will be wrongdoers before the eyes of Allah if 
they do so. 

6. It is likely that after this further measure, the witnesses will not give a false 
testimony for they will have the fear hovering over them that if they commit any 
wrong, others will negate their oaths and in spite of being given preference, their 
oaths will be refuted. 


5 . Distribution of Inheritance 
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When death approaches any one of you and you are leaving behind some 
wealth, it is incumbent upon you to make a will in favour of your parents and 
relatives according to the conventions [of society]. This is an obligation 
imposed upon the God-fearing. Then if anyone changes the will after hearing it, 
then its sin shall rest on those who change it. Indeed, God hears and knows [all 
things]. But anyone who fears partiality or wrongdoing on the part of the person 
who has made the will, and he makes peace between them, then there is nothing 
sinful in this. For Allah is Forgiving, Ever-Merciful. (2:180-182) 


In these verses, Muslims are directed to make a will in favour of the parents and 
other relatives. This was a custom of the people of Arabia of the time of the 
Prophet (sws). Later, this directive was replaced by the law of inheritance stated in 
Surah Nisa’ (quoted below). In this law, the Almighty Himself has ascertained the 
shares of the parents and kinfolk, and has called it as His own will. The reason told 
is that man cannot know who among his relations is near to him in benefit. These 
shares are absolutely clear and fixed and there is no possibility of any change in 
them. Consequently, the Qur’an says: 


$e Og all, OIG BY Ce Cel LIU Of BENG OIUGN BY Ce Let SEU 
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From what is left by [your] parents and those nearest related, there is a share 
for men and from what is left by [your] parents and those nearest related there 
is a share for women whether small or large — a fixed share. (4:7) 


In view of this, it is absolutely clear that every Muslim is now bound by this law 
as per the distribution of his inheritance and after its revelation he is no longer 
required to make a will as per the customs of the society. However, the purpose of 
this abrogated directive in the words of Imam Amin Ahsan Islaht was: 


The directive of making a will in favour of one’s parents and relatives 
mentioned in this verse was contingent upon the conventions of the society, and 
was given in the interim period when the Islamic society had not become stable 
enough to be given the directives which were later revealed in Stirah Nisa’. It 
was revealed as a temporary directive before circumstances became conducive 
for detailed directives in this regard. It had two basic objectives: first, to 
immediately safeguard the rights of those relatives which were being usurped 
by influential relatives, and second to revive once again the conventions of the 
society in this regard which had existed in the nobility of Arabia but were 
engulfed in the dust of the age of ignorance (jahiliyyah); this revival would 
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pave the way for the detailed law that was to be revealed later. 
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God enjoins you about your children that a boy’s share is equal to that of two 
girls’. And, if there are only girls among the children and they are more than 


two, then they shall receive two-thirds of the inheritance, and, if there is only 
one girl, then her share is half. (4:11) 


It is this directive of the siirah which, in general circumstances, abrogates the 
verse of Surah Baqarah quoted before. It first of all mentions the share of the 
children: 

The sentence fe: ly ‘i eS: ali « See : (God enjoins you about your children) acts as a 
prelude to opti Se be as att re boy’s share is equal to that of two girls’). The word 
25) (awldd) denotes both the female and the male , offspring. Hence, the correct 
sentence analysis in this writer’s opinion is: opal ie be we SiU ([among the 
children] a boy’s share is equal to that of two girls’ e 

If this directive had ended on the words oll S35 c i iW (a boy’s share is 
equal to that of two girls’), then it would have meant: 

(1) If the children of a deceased are only a boy and a girl, then the boy will 
receive twice as much as the girl. 

(ii) If the number of boys and girls exceed this, then the inheritance shall be 
divided among them in a manner that each boy receives twice the share of a girl. 

(iii) If there are only boys or only girls, then the whole inheritance shall be 
given to whoever among the two is present. 

The third case is also, quite evidently, an essential outcome of the style and 
pattern of the verse. If it is said that this money is to be distributed among 
beggars and a male beggar is to be given twice the amount of a female beggar, 
then this means nothing except that the money is actually meant for the beggars; 
hence if all beggars are men, all the money shall be distributed among them and 
if all the beggars are women, then also the same procedure shall be adopted. But 
the directive does not end here: an exception immediately follows, thereby 
amending it. 

The sentence 45 & us ent, ofl 3 ‘3 aoe is ob (and if there are only girls among 
the children and they are more than t two, then they shall receive two-thirds of the 
inheritance) is an exception to oll dhe Ae ke WS (a boy’s share is equal to that of 
two girls’). This means that if among the children of the deceased there are girls, 
then whether they are two or more, their share is two-thirds. 

The words 222i! (gl sie 4 ie at Ly (and if there is only one girl, then her share 
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is half) are co-ordinated to this exception by the copulative particle (harf-i ‘atf) 5 
(and). 

This writer has interpreted the meaning of ol 3 3 as “two or more than two”. 
The reason behind this is that before it, the word .4! (two) has been suppressed, 
which is owing to the style and pattern of the Arabic language. If, in the language 
of the Qur’an, the share of a girl and of two or more girls are to be stated 
separately owing to a difference in their proportions, then there can be two ways 
of doing so. If an ascending order arrangement is adopted, then the share of one 
girl shall be stated first followed by the share of two girls. If the share of more 
than two girls is to be the same as that of two girls, then there is no need to 
mention it in words. After specifying the share of two girls after that of one, 
owing to a difference in their amount, if a silence follows, then this is a clear 
indication that the share of more than two girls is equal to that of two girls’, If a 
descending order arrangement is employed, then again, the words oy! 5! oS a3 
(more than two or two) are inappropriate as regards the linguistic style and 
pattern of Arabic; so after stating the shares of more than two girls, the share of 
one girl will be stated. In this style and arrangement, the commencement of a 
sentence by ol '3 bears evidence to a suppression of the word os before it. A 
little deliberation shows that the verse readily suggests this fact. The order of the 
arrangement demands that gil should come after roe 33, while linguistic 
considerations dictate that 43) should come before ol 33. To fulfil both these 
requirements, the Qur’an has suppressed the word ee] by employing an ellipsis 
in the descending order arrangement. In the last verse of Stirah Nisa’, these 
shares are stated in an eet order. Accordingly, we observe there that 3’ 
oil is suppressed after ol: 
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If a man dies childless and he has only one sister, she shall ‘inherit half of what 
he leaves and if a sister dies childless, then her brother shall be her heir; and if 
there are two sisters, they shall inherit two-thirds of what he [or she] leaves. 
(4:176) 
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And if the deceased ‘has children, then the parents shall inherit a sixth each, 
and if he has no children and only the parents are his heirs, then his mother 
shall receive a third, and if he has brothers and sisters, then the mother’s share 
is the same one-sixth after the execution of any will he may have bequeathed 
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and after discharging any debts he may have left behind. (4:11) 


After the children, the shares of the parents are now mentioned. The copulative 
particle 4 (and) in 375 Gs oe) Logis Joly ss aU (and if the deceased has 
children, then the parents shall inherit” a sixth each) does not co-ordinate this 
clause either to ol ip cles as Ob (and if there are only girls among the children 
and they are more than two) or to 22) An ravely 4 IS ol ly (and if there is only 
one girl, then her share is half); in fact, it co- ordinates it to the whole directive 
above which relates to the shares of the children. Hence this co-ordination (‘atf) 
is not copulative (Ji al-jam‘), rather it is emendative (Ji al-istidrak) in nature. The 
reason is that though it is clear from the words ..3U) > an es a (a boy’s share is 
twice a girl’s), their actual proportion has not been indicated. This linguistic style 
can be appreciated from an example: If it is said: “This money is for the children. 
Let each boy receive twice as much as a girl, and let the father receive half the 
amount,” any person who has even a little linguistic sense will clearly understand 
these sentences to mean that the money is actually meant for the children. If these 
sentences had ended without a mention of the father’s share, then all the money 
would have been distributed among the boys and girls in the proportion 
indicated. But since the father is also to be given half the amount, it is imperative 
that the father should first receive this amount and then what remains should be 
distributed among the children. The expression oath a3 gle os Ob (and if there 
are only girls among the children and they are more than two) is an exception to 
oli be fe S a (a boy’s share is equal to that of two girls’) and explains one of 
its aspects. If this is correct, then it cannot be taken as an independent clause like 

ell 3 (and for the parents ...) and it cannot have a different implication than 
pail bs Je Fy a (a boy’s share is equal to that of two girls’). The total implied 
meaning can be appreciated by an example: “In this amount, ‘Umar, ‘Ali and 
Sa‘id have exactly equal shares, and if only “Alt and Sa‘id are present, then let 
“All receive two-thirds and Sa‘id one-third, and give ten rupees from this to their 
sister.” A little deliberation shows that though it has been said that in the absence 
of ‘Umar, ‘Alt and Sa‘td shall receive two-thirds and one-third respectively, an 
amendment at the end necessitates that ten rupees from the amount should first 
be given to the sister, and whatever remains should be distributed between ‘Ali 
and Sa‘id according to their shares. 

The verse under discussion is also of the same style. Consequently, if this is 
kept 1 in mind, then it is not at all difficult to comprehend that after the clause Se \s 
2) ls ravelg 4 nice (and if there is only one girl, then her share is half), the 
shares of the parents and the spouses which are co-ordinated to the shares of the 
children by the copulative particle 5 (and) shall all necessarily be distributed first 
and whatever remains shall only be distributed among the children. Whether 
among the children, there are only boys or both boys and girls, the same principle 
shall apply. Similarly, if only female offspring are present, then they shall receive 
two-thirds or half (whatever the case may be) from the remaining inheritance and 
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not in any case from the total inheritance. 

This is the correct meaning of the verse. Any person, who after comprehending 
the implications denoted by the particle ‘ 4 (and) in 45 Ws , (and for the parents), 
and the particle — (then) in els a ob (then if there are only girls) reads the 
verse, shall spontaneously reach the same conclusion. 

Consider, next, the remaining part of the verse: 

The word Ny (walad) in Wy 4 Ol 3) (if he has children) and in ce ‘J ce, J ob 
(and if he does not have children) is used both for male and female children. In 
the Arabic language, this connotation is conventional and customary. This word 
is used here and also in the shares of the spouses. In my opinion, it has this same 
meaning in each of these places. Linguists maintain that it is used in the singular 
as well as the plural sense and, also, both for the masculine and the feminine 
gender (9! 5 Sul , eotl g dois le e& 5). There is no contextual indication, 
intrinsic or extrinsic, to believe that the word has specifically been used for male 
children. In all the cases mentioned, whether boys and girls in the indicated 
numbers are present or absent, these connotations of the word shall be considered 
understood. 

According to the linguistic principles of Arabic, after the words exe aalls (then 
the mother’s share is one-third) the words olds realy ‘ (and the father’s share is two- 
thirds) or words of similar meaning are suppressed, as is readily suggested by the 
words «| et My J 3 (and his parents are his heirs). Hence, this mention is a clear proof 
of the suppression. When it is said: “If the heirs of this money are only Zahid and 
“Alt, then Zahid’s share is one-third’, then after this there is no need to say that 
“the remaining two-thirds is for “Al? — something which is understood by all 
requisites of common sense. 

Also, in this writer’s view, after tcl Pattee as) A ow ob (and if he has brothers 
and sisters, then the mother’s share is the same one-sixth) the words jac aU J 
(and the father’s share is [also] one-sixth) or words of similar meaning are 
suppressed. The contextual indication for this is also very evident. If brothers and 
sisters are present, then the mother’s share is the same one-sixth as in the case 
when a deceased has children. This also bears witness to the fact that the father’s 
share is also the same and that there is no need to express it in words. If a reader 
relishes the finer aspects of a language, he instinctively concludes that if the 
mother’s share has reverted to its original amount, so should the father’s share. 
Thus, the correct analysis of these verses is: “If there are children, then both the 
father and the mother shall receive one-sixth. If there are no children and only 
parents are the heirs, then the mother’s share is a third; but if there are brothers 
and sisters, then the mother’s share is the same one-sixth.” One can very well see 
how this style effectively induces the mind to spontaneously jump to the 
suppressed words: “and the father’s share is also the same one-sixth.” 

It is clear from these verses that in the absence of children, brothers and sisters 
take their place. This view is endorsed by the last verses of the siirah also, but we 
shall delay an explanation until these verses are discussed later in this article. 
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The word 3+! (ikhwatun), in this writer’s opinion, only signifies the existence of 
an entity. It merely specifies that in the presence of brothers and sisters regardless 
that they are one, two, or more in number, the parental shares revert to their 
original amount. Plurality here does not indicate a numerical amount, rather it only 
denotes the existence of an entity. To quote a Hamiasi poet:*” 


joliall Elle c5le 0941 ge 


iyydka wa al-amr alladhi in tawassa‘at 
mawariduhu dhaqat ‘alayka al-masadiriu 


(Avoid entangling yourself in a matter in which if the paths that lead to it 
(mawarid) are wide, those that come out (masddir) are narrow.) 


The poet has used the words >| (mawadrid) and j>4e« (masddir). It will be 
outright injustice to this literary composition if it is interpreted to mean that it urges 
the reader to refrain from getting involved in matters whose >,\5* (mawadrid) and 
yokes (masadir) are, after all, three or more. The poet only intends to establish the 
existence of a >) 5* (mawrid) and a )4.e+ (masdar) and obviously has no intention to 
convey their numerical amount. There may be only one way of getting involved 
and withdrawing from an affair and there may be several ways to do so. Similarly, 
a deceased may leave behind a brother and a sister and they can also be five or ten. 
The word 3+! (ikhwatun) encompasses all these different cases. To convey such 
meanings, a language employs this style of plurality. If it is said: “if you have 
children, then give these sweets to them,” no one will consider this to mean that if 
the addressed person has only one child, then he cannot be given the sweets, 
merely because the word children has been used by the speaker. Such a meaning 
can only be inferred by someone who, instead of appreciating a language in literary 
perspectives, starts analyzing it on the basis of logic and mathematical axioms. 

The words 235 “i G Ges tes 42 © (after the execution of any will he may 
have bequeathed, and after discharging any debts he may have left behind) at the 
end of the directive imply that if a deceased has outstanding debts to his name, 
then first of all they must be paid from the wealth he has left behind. After this, 
any will which he might have bequeathed shall be executed, and whatever 
remains shall be distributed among the heirs. Though the directive of discharging 
of debts has been stated at the end of the verse, it shall be given priority over all 
payments. The reason is that a person from whom money is borrowed has a 
rightful share in the wealth of a deceased borrower before his death, while an heir 
becomes a rightful shareholder in a person’s wealth only after his death. As far as 





50. Abi Tammam Habib ibn Aws al-Ta71, Diwan al-hamasah, vol. 2 (Beirut: Dar al- 
qalam, n.d.), 20. 
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the precedence of the execution of any bequeathed will in the actual statement of 
the verse is concerned, it owes much to a touch of elegance in presentation — a 
distinctive feature of Qur’anic Arabic. 


Il (iii) 


(V8) OSS le OS al Oy al ts tas Cea SO Ot at oo Sat dah out 
You know not who among your children and parents are nearest to you in 
benefit. This is the law of God. Indeed, God is Wise and All-Knowing. (4:11) 


The reason why this part of the verse is juxtaposed between the ones which 
state the shares of the heirs is that it should become clear to people that since the 
Almighty Himself has indicated who the heirs of a deceased should be a more 
just law in this regard could not have been enacted. Hence, after this Divine 
Directive, in general circumstances, no one has the right to bequeath his wealth 
in favour of the heirs designated by the Almighty Himself. This distribution is 
based on the immense knowledge and wisdom of Allah, which encompass all His 
directives. Man, in spite of his formidable talents, can neither acquire the 
vastness of His knowledge nor comprehend the profundity of His wisdom. If he 
is a true believer, he must submit to the Word of God. 

However, this does not mean that a bequest or will cannot be made in favour of 
an heir because of some need he have or because he has been of some service to 
the deceased or because of any similar reason. The “benefit” which the verse 
mentions as being variable is the benefit which a person has in his capacity of 
being a relative to the deceased. It does not relate to the needs and benefits which 
are known to us or can be determined by us. Thus such a bequest can be made; 
however, a Muslim must not dare make a bequest in favour of an heir on the 
basis of the latter’s familial association with him because this bequest will alter 
the shares prescribed by God for the heirs. The words 42's 3» (after execution 
of any will) which repeatedly occur in these verses imply the will which is made 
in favour of non-heirs or are in the favour of the heirs themselves if they are in 
some need or have done some service to the deceased. 

This is the real meaning of the verse. However, a little deliberation shows that the 
right to obtain an inheritance is based on the underlying cause of lea tp i (the 
closest in benefit), and the reason for the difference in the share of the heirs is 
also because their benefit for the deceased varies. Everyone knows that a large 
part of the benefit of a girl after her marriage is transferred to her husband, 
similarly, a wife gives companionship to her husband whereas the husband not 
only gives companionship to her, he is also responsible to provide for her, hence 
the share of a boy is twice of a girl and the share of a husband is twice that of a 
wife. This benefit is by nature present in parents, children, brothers, sisters, 
husbands, wives and other close relations. Hence, in normal circumstances, they 
will be considered the heirs to the legacy of a deceased. However, if any of these 
relations instead of being of benefit to the deceased become an embodiment of 
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harm for him, then, on the basis of the underlying reason of “closest in benefit” 
stated by the Almighty in these verses, such a relative shall be not be regarded 
eligible to become an heir to the legacy. In view of this, the Prophet (sws) is 
reported to have said about the Idolaters and the People of the Book of Arabia: 


al al Fi) Uy tS aie Sires 


A Muslim cannot be an heir of a kGfir nor can a kafir bea Muslim’s. 2 


In other words, after these disbelievers were left with no excuse to deny the truth 
which had been unveiled to them in its ultimate form, their enmity and hostility 
became very clear. Consequently, the benefit of kinship between them and the 
Muslims stood completely severed. Hence, they could not inherit from one another. 

A secondary guidance which is also obtained from this verse is that if in certain 
cases legacies are left over after distribution and the deceased has not made anyone 
an heir in them, then they too should be distributed to the laa Co i (the closest in 
benefit). This is precisely what the Prophet (sws) is reported to have said: 


SBS Sl tal 77 cS ah asta bl 
Give the heirs their share and if something remains, it is for the ‘closest male 
[relative].>” 


II (iv) 


A SF Co Ql SG Wy Sal oF OB I BIL “Soul gif WF ta ai 5 
Sh Sale By (SS Os DB 3G SIS Sy eB oe A ly 08 Ie Cee d He 
OY: ) BW ons hey BL SG w 
And to you belongs a half of what your wives leave, if they die childless. And 
if they have children, a quarter of what they leave shall be yours after 
execution of any will they may have bequeathed and after discharging any 
[outstanding] debts. And your wives shall inherit a quarter of what you leave, 
if you die childless. And if you have children, then they shall inherit one- 


eighth, after execution of any will you may have bequeathed, and after 
discharging any of your [outstanding] debts. (4:12) 


These are the shares of the spouses. They are very clearly stated and need no 
explanation. After the payment of debts and execution of any bequeathed will, 
like those of the parents these shares shall also be given from the total remaining 
inheritance of a deceased. 





51. Al-Bukhart, Al-Jami‘ al-sahth, 1167, (no. 6764). 
52. Ibid., 1164, (no. 6746). 
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II (v) 


Pf ef ay ste Sf als 5 5 ots os 


Boe 8 an PS vo eS a of of a 


4027 


f 


Dy eset BG est lh gies aby #1 

CVV: 8) mee ale 5 
And if a man or a woman is made an heir on account of his [or her] kalalah 
relationship [with the deceased] and he [or she] has one brother or sister, then 
the brother or sister shall receive a sixth, and if they be more than this, then 
they shall be sharers in one-third, after the execution of any will bequeathed and 
any [outstanding] debts — without harming anyone. This is a command from God, 
and God is Gracious and All-Knowing. (4:12) 


After stating the shares of the children, the parents and the spouses, the shares 
of other relatives are stated. The most important word in this verse is JUS” 
(kalalah). Originally, it is a )+.2« (verbal noun) in the meaning of J>S (kaldl) ie. 
“feebleness and frailty”. To quote a line from A‘sha’s poetry:* 


fa Glaytu 14 arthi laha min kaldlatin 


(Then I swore that I shall not show any mercy on her because of her feebleness 
and frailty.) 


Mutammim ibn Nuwayrah says:™* 


faka’annaha ba‘da al-kaldlati wa al-sura 
‘iljun tughalthi qadhirun mulmi ‘tu 


(That [she] camel after the night’s tiring journey is indeed like a wild ass whom 
even a pregnant donkey tries to overtake.) 


Figuratively, linguists attribute the following three meanings to this word: 
i) A person who leaves behind neither parents nor children. 

it) Any relationship which is not through the parents or children. 

iit) All of one’s relatives except the parents and children. 





53. Abi Zayd al-Qurasht, Jamhurah ash‘ar al-‘arab, 55. 
54. Al-Zubaydt, Taj al- ‘aris, vol. 22, 70. 
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Al-Zamakhshari writes in his al-Kashshdf: 


colle oye hy Vg Me Ged ot dey clay Vg Wy GLE ge he BDU de alley 
lL 1) 5 LS AIS ne 4s! ay) lL ih 3 Aus 9 Ul Sly SUps] digo we op a al es) 
lad a5 JSS cor. ptvos rhe 3 IIS Or OF OSs lag oe oF eww 
tga ot oy A AU Oped “ IIT yr GE SY edb: ct JB cle! ye Sal 
Slt gh Sgr gal) dio ar lay cdded IIT Lagu ds ) Bloyl UY wigly wl 
Aine OSS OF 5549 col G9 ce Hee ccoelB Ce OG 1d pH LS DIS 3 cred 

Ga BUM y Ile IK 
4S (kalalah) has three meanings: It is an adjective used for a person who 
leaves behind neither parents nor children; it also means all the relatives of a 
deceased except his parents and children, and it also denotes the relationships 
which are not through [the deceased’s] parents or children. The Arabs say: UL 
UNS 6 46) 259 (ma warith al-majda ‘an kaldlatin: he did not become an heir 
to nobility because of a distant relationship). Likewise, you say: (¢ o& Cowl 
(ma samata ‘an ‘ayyin: he did not become quiet because he was unable to 
speak and we os GS (ma kaffa ‘an jubnin: he did not stop because of 
cowardice). And YS (kaldlah) is a masdar (verbal noun) meaning JS 
(kalal). SYS (kalal) means loss of strength because of weakness. A‘sha says: 
US oe GB SIV eJG (fa Glaytu la arthi lahé min kalalatin: then I swore that I 
shall not show any mercy on her because of her feebleness and frailty). Later, 
it was figuratively used for the relationship which is not through the parents 
and children. The reason for this being that such a relationship is not as strong 
as the one through the parents and children. And when it is used as an 
adjective of a legatee or a legator it meansUS 53 (dhii kalalah). Similarly, 
you say col ce OG (fulanun min qarabati) ie. 2e\3 S53 ce Ode (fulanun min 
dhawi qardabati), and it can also be an adjective like 4-les (hajajah) and 3 
(fagaqah) meaning “foolish”.*° 


This writer could not find the word used in the first meaning, ie “a person who 
does not leave behind either parents or children” in pre-Islamic Arabic poetry 
though this usage is grammatically correct. 

It is used at many instances in pre-Islamic Arabic poetry in the second meaning, 
ie. the relationship not through the parents or the children. 

To quote Tirmah:° ¢ 





55. Al-Zamakhshart, Al-Kashshdf, vol. 1, 485. 
56. Abi al-Qasim Muhammad ibn ‘Umar al-Zamakhashari, Asds al-balaghah (Beirut: 
Dar al-fikr, 1979), 550. 
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US 4 2 : lah 5g 
cpl (2 pee Que Ey 
yahuzzu silahan lam yarith hu kalalatan 


yashukku bihi minha ghumida al-maghabint 


(He waves his weapon which he did not inherit because of a distant 
relationship. Through it, he pierces the part concealed in her thighs.) 


‘Amir ibn Tufayl says:”” 


rice oF ple (oe lag 
wa ma sawwadatni ‘amirun ‘an kaldlatin 


(And the tribe of ‘Amir did not make me the chief because of a distant 
relationship.) 


According to Lisdn al-‘arab: 


Glely oboe b ee oe ted UIST Syd Nt Sally 
The Arabs say: JS 4, 4 (lam yarith hu kaldlatan), ie. he did not become an 


heir owing to a distant relation, rather he inherited the legacy because of 
nearness and entitlement to it.” 


The third meaning attributed to it, ie all relatives of a person except his parents 
and children is also verified by many examples in pre-Islamic Arabic literature. 
A Hamasi poet, Yazid ibn al-Hakam, while admonishing his son says:~ 


PAL dee e My 
pole JIU G 


wa al-mar’u yabkhalu bi al-huqu 
qi wa li al-kaldlati ma yusim 


(Man shows miserliness in fulfilling the rights imposed on him and after his 
death, his distant relatives take away his cattle which graze in the forests.) 


Azhari, has quoted a poet’s couplet: 





57. Al-Zubaydt, Taj al- ‘aris, vol. 30, 244. 

58. Ibn Manzir, Lisdn al- ‘arab, vol. 11, 592. 

59. Abu Tammam, Diwan al-hamasah, vol. 2, 48. 
60. Al-Zubaydt, Taj al- ‘aris, vol. 30, 343. 
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J als ALI ob 
eae Y IIS! Lys 
fa inna aba al-mar’i ahma lahi 


wa mawla al-kalalati la yaghdabi 


(If a person is oppressed and persecuted, it is his father who, in his support, is 
infuriated the most. Kaldlah relatives are not infuriated to this extent in such a 
matter.) 


To quote a Bedouin: 


rte the IS Sp yg ST UL 


Ihave a lot of wealth and my heirs are distant relatives.” 


Imam Muslim has quoted the following words in a Hadith narrated by Jabir 
(rta): 


VIS hp US BI dey b 
O Prophet of Allah ! Only kaldlah are my heirs.” 


Many narratives quoted in tafsir works endorse this meaning. Abu Bakr al- 
Jassas writes in his Ahkam al-Qur’an: 


“Sly Will lees UIT O cya SI GEN B ple oply hey Gebel SS Ul oe Gays 

pia ne a 
It is narrated from Abu Bakr and ‘Ali that all except the father and the 
children are JSS (kaldlah). There are two narrations from Ibn ‘Abbas in this 
regard: one of them says that all except the father and the children are YS” 
(kalalah) and Muhammad ibn Salim reports from al-Sha‘bi, who reports from 


Ibn Mas‘id that all except the father and the children are JS (kaldlah) and 
Zayd ibn Thabit has also reported this meaning.™ 


Now, let us consider the verse under discussion. Though our jurists have 
unanimously preferred the first meaning here, yet the verse itself testifies against 





61. Ibn Manzir, Lisdn al-‘arab, vol. 11, 592. 
62. Muslim, Al-Jami‘ al-sahth, 706, (no. 4148). 
63. Al-Jassas, Ahkam al-Qur’Gn, vol. 2, 87. 
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this meaning. If we carefully analyze verses 11 and 12 of Strah Nisa’ from ee 92 
ce ous ie 4! (God enjoins you about your children), it is observed that after a 
mention of the shares of the children and the parents, the Almighty has directed us 
to carry out the distribution of legacy by the words -5 i & is 2 kee’y o (after 
the execution of any will he may have bequeathed and after discharging any debts 
he may have left behind). The directive is repeated in the shares of the spouses: ¢ 
AGS at leg Ce Le velny and ole 4) er Oy eis aes aes oF A little contemplation shows 
that in all these instances the verb is uséd i in _the active voice (ma ‘rif) and the 
antecedents of ie? 2 (isi), ¢ ume 2 (yiisina) and 3 25 (tisiina) are clearly stated in 
each of these sentences. But in the verse of 4S (kaldlah), the verb is used in the 
passive voice (majhiul). This departure tells us that the subject (fa ‘il) of the verb 
_-© (yiis@) ie. the legator in this verse is not stated. Therefore, in this verse, the 
word 4s (kalalah) cannot be regarded as an adjective for the deceased. The 
change conclusively testifies that the Qur’an has not used the word in its first 
meaning, ie a person who does not leave behind either parents or children. 

As far as the second and third meanings are concerned, any of the two can be 
preferred on the basis of a more delicate grammatical construction, because in both 
cases the implied meaning remains the same. Hence in this verse the verb ~) x 
(yurathu), in the opinion of this writer, is from the if‘al category used in its passive 
form and 49S (kaldlah) is 4 J 5x4 (maf ‘al lahii: an accusative on account of which 
something is done). olS (kana) here is «23 (ndgisah: modal auxiliary) and ©)» 
(yiirathu) is its = (khabar: inchoative). 4 ,\ 5\ b> (rajulun aw imra’atun) are the 
elel (asma: nouns) of olS (kana). Keeping in mind this analysis of the verse, it can 
be translated thus: “‘and if a man or a woman is made an heir because of his (or her) 
kalalah relationship...” 

Naturally, only the deceased person will have the right to make someone his heir. 
The meaning of the passive verb 4 (yirathu) in this context can only be that an 
heir is made in the absence of the heirs whose shares are mentioned above. ; 

Consider now the next part of the verse: ob <tdl lags dol Si tes ‘i al ‘Sy 
ie ae ers doy Jay Cs Ee Bid mee LS So O35 \ Jf a man or a woman 
from the associations of a single relationship is made an heir and has one brother or 
one sister, then he (or she) will be given one-sixth of what the heir himself receives 
and if the heir has more than one brother or sister, then they shall share equally in a 
third of what the heir himself receives, after all outstanding debts are paid off and 
the will he may have made is executed). After this, there remains no need to say 
that the remaining five-sixths or two-thirds (whatever might be the case) shall be 
given to the person whom the deceased had made his heir. If it is said: “Ahmad has 
made your son the heir of his wealth, but if he has a brother then the brother shall 
be entitled to a third of his share,” it clearly means that after the brother receives 
his share, the remaining money should be given to the son who has actually been 
made the heir. 

This directive of the Qur’an has a very sound reason behind it. Naturally, a 
deceased can choose to make any brother, sister, aunt or uncle (the kaldlah 
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relatives) his heir. But there can be other brothers or uncles besides the one who 
has been made an heir by a deceased. The case is no different for sisters or aunts 
also. A person can prefer any uncle or aunt. But the Almighty does not approve of 
totally depriving all other associations of the same relationship of any share. 
Therefore, if a person, for example, has made one of his paternal uncles, Zahid, the 
heir to his remaining estate in the presence of two other paternal uncles, then the 
two shall share equally in a third of what Zahid receives, and Zahid himself shall 
receive the remaining two-thirds. : 

Consider, now the remaining part of the verse. The words of the Qur’an are: {= 
re oe Alig all * o is “2s, These words at the end of the verse serve as a 
warning that making someone an heir should not be a source of harm for any of 
the rightful heirs. To dispel any element of foul play, the Almighty Himself has 
fixed the shares of the real heirs. Since, according to the verse, a person can make 
any of his 49S (kalalah) relatives his heir, it is emphatically stated that, while 
exercising this prerogative, the rights of a rightful heir should not be usurped — 
this is not a piece of advice from an earthling. It is what the Creator of the 
heavens and the earth has directed us about. If any of His creation deliberately 
deprives a rightful claimant from his share, then he should be aware that God has 
knowledge of all his deeds, and, if he errs unintentionally, the Almighty is 
Gracious and Merciful. He does not burden a person with a responsibility he 
cannot fulfil. All His directives bring ease and facility for His creation and are 
not meant to put them through hardship and difficulty. 


II (vi) 


digg vge writ tees ar ipelice cd ls $1 oy aU pad Ap i 
bo, Series by ag oth AE ah ee Og 3 GK tis 

CVE) pale 6 JSS AUG LyLaf of SU AUN Se SU es ee SO os 
People ask your pronouncement. Say: “God enjoins you about your kalalah 
heirs that if a man dies childless and he has only a sister, then she shall inherit 
half of what he leaves and if a sister dies childless, then her brother shall be 
her heir; and if there are two sisters, then they shall inherit two- thirds of what 
he [or she] leaves. If there are many brothers and sisters, then the share of 


each male shall be that of two females.” God expounds unto you that you err 
not and God has knowledge of all things. (4:176) 


Since, according to the interpretation given above, all brothers, sisters, uncles and 
aunts are JS (kalalah) relatives and a person can make anyone of them his heir, it 
is possible that he might prefer an aunt or an uncle over his brothers and sisters. 
This would not be appropriate because after one’s children, one’s brothers and 
sisters are nearest to him. Sense and reason demand that in such a case they should 
receive a large portion of the legacy. Verses 11-12 of Stirah Nisa’ clearly state that 
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if a deceased has brothers and sisters, then the parents shall receive a sixth each. 
Since this share is the same as what they receive in the presence of children, the 
question arises whether it has still been left to a person to make the brothers and 
sisters his heirs, or can he deprive them of a share in his wealth. While explaining 
verses 11-12 of Strah Nisa’, it was written that the style of the verses is such that 
in the absence of children, the brothers and sisters of a deceased should be his 
heirs. But obviously, the meaning unfolded by a particular style cannot be as 
certain and definite as the one which is directly stated in words. In the absence of 
children, the question about the shares of brothers and sisters can even arise today. 
It had arisen in the time of the Prophet (sws) as well. Jabir (rta) reports: 


ct ge eg Le fae U Das Uy Sa ga ploy ade atl le al Spey cle Spi 

eal a eles AUS oF te ete SN al I elas Gate 
He said: “I was sick and in a state of unconsciousness when the Prophet of 
Allah arrived at my place to see me. He did the ablution and sprinkled some 
water over me from which he was doing his ablution. When I came to my 


senses, I said: ‘O Prophet of Allah! Who will receive my legacy; all my heirs 
are kalalah.’ At this, this verse™ of inheritance was revealed.’”™ 


From the words: “O Prophet of Allah all my heirs are kaldlah. At this, this 
verse of inheritance was revealed,” of the above Hadith, it is evident that among 
the 4S (kalalah) relatives the question particularly concerned his brothers and 
sisters and the last verses of Sirah Nisa’ were revealed as a result of this inquiry. 

A special style of the Qur’anic verses is that in them certain questions are stated 
in a very concise and compact form. The actual nature of the question and its 
background is revealed by the answer which the verses subsequently give. By not 
taking into consideration this style, our commentators have come across many 
difficulties in understanding JUS) e Sut AN ‘b (God enjoins you about your 
kaldlah relatives). Here also, if only the answer is analyzed, the meanings the yerse 
conveys are very evident. The verse is of the same style and pattern as (2 Al ee 58 
oS su’) (God enjoins you about your children). In the latter case, the directive is 
about the children as the heirs of a deceased while in the former case, the 
pronouncement is about 4s (kaldlah) relatives as the heirs of a deceased. The 
article J! (alif lam) defines the word 4S (kalalah) in this verse, which testifies to 
the fact that the question concerns some specific relations among the J\S’ (kaldlah) 
relatives and the answer shows that these specific relations are the deceased’s 
brothers and sisters. Verse 12 of Stirah Nisa’ has already empowered a person to 





64. It has been explained in a Hadith (Muslim, Al-Jami‘ al-sahth, 706, (no. 4148)) that 
by “this verse of inheritance” is meant the last verse of Surah Nisa’ in which the shares of 
the brothers and sisters are stated. Likewise, another Hadith (Al-Bukhan, Al-Jami‘ al- 
sahth, 1164, (no.6743)) clearly mentions that Jabir (rta) had only sisters among his heirs. 

65. Al-Bukhari, Al-Jami‘ al-sahth, 38, (no. 194). 
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bequeath a part of his legacy in favour of a\s (kalalah) relatives like uncles, aunts, 
brothers and sisters. Here, a particular case is mentioned after the general directive. 
Considering this, the correct meaning of the verse is: “Say, Allah gives you a 
pronouncement about brothers and sisters among the kaldlah relatives.” An 
example of this Qur’anic style and construction can be seen in verse 189 of Strah 
Bagarah.© 

It should be clear that the words 1 4 AS ps) ele el 3) (if a man dies childless...) 
do not state the meaning of JS (kaldlah); they merely impose a condition which 
must be fulfilled if the brothers and sisters are to receive a share in a legacy. Just 
as in the verse ¢| if yy Keg 5 Ae 255 ~ ob (and if he does not have children, and his 
parents are his heirs), a condition is imposed that if the deceased is childless and 
only his parents are his heirs, then they shall receive such and such shares. 
Similarly, in the given verse, a condition is stated that if a person dies childless, 
and he has brothers and sisters, then their share is such and such. Also evident 
from the condition in the verse is that brothers and sisters are heirs of a deceased, 
only in case he dies childless. If he leaves children, then they do not have any 
share in his wealth except if a deceased makes a bequest in their favour according 
to the general directive mentioned in verse 12 of Surah Nisa’. 

The shares of brothers and sisters stated here are the same as those of the 
children stated earlier. Also, the style in (ea c we SUS od 4 UG > oe! | is ay \s 
oral (and if there are many brothers and sisters, then the share of each male shall 
be equal to that of two females’) bears witness to the fact that these shares also 
shall be given after the parents and the spouses are handed over their shares. The 
relevant arguments are presented in the section which deals with the shares of the 
children. Hence, if the deceased only has sisters, then two-thirds or one half 
(whatever the case may be) of the share meant for the brothers and sisters shall 
be given to the sister or sisters. 

We have indicated earlier that it is evident from verses 11 and 12 of Strah 
Nisa’ that in the absence of children, the brothers and sisters of a deceased take 
their place. This particular verse of Surah Nisa’ conclusively proves the premise. 
It was possible to misinterpret it from the style of verses 11-12, but here all 
doubts have been removed as to, what the words imply. The Qur’an, therefore, 
SAYS: (VV1:£) pole eich IS Aly Lplat of WN 4 223 (God explains to you that you 
err not and God has knowledge of all things, (4:176)). 





66. See: Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 471. 


Chapter 5 


The Shari‘ah of Preaching 


An important requirement of religion is that its followers should also continue 
to urge others to adopt and adhere to it. It is this requirement of religion for 
which the terms da‘wah (preaching) and tabligh (propagation) are used. We 
Muslims have always been aware that the radiance of faith and good deeds that 
we have been blessed with entails that we must also enlighten others about it. It is 
because of this importance of preaching and propagation that the Almighty has 
revealed a detailed shari‘ah about it just as He has done so in spheres such as 
politics, economics and worship besides some others. A study of this shart‘ah 
shows that the responsibility of preaching has been imposed in distinct categories 
on the believers according to their various capacities. 

For convenience of understanding, the shari‘ah of preaching can be categorized 
as follows: 

i. Preaching Obligation of Prophets 

i. Preaching Obligation of Abraham’s Progeny 

ili. Preaching Obligation of the Scholars 

iv. Preaching Obligation of the Rulers 

v. Preaching Obligation of an Individual 

vi. Strategy of Preaching 


In the following pages, the shari‘ah of preaching described in the Qur’an is 
detailed out below: 


1. Preaching Obligation of Prophets 


2 @ ee + 


O Prophet! We have sent you forth as a witness, a bearer of good tidings, and 
a warner and as one who shall call men to God by His leave and as a shining 
lamp for the guidance [of mankind.] (33:45-46) 


The above verses refer to the preaching responsibility of the Prophet 
Muhammad (sws). It is evident from the Qur’an that all prophets of God were 
sent to call people to God and to warn and to give glad tidings to them. The 
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Qur’anic words:! (VV 4:1) Gey ey Sy ph Ge A 2S BN aT 7 US OLS” also 
mention this very fact. From among these anbiyd’ (prophets), those who were 
given the status of rusul (messengers), their indhdr (warning) culminated in 
shahddah. In the terminology of the Qur’an, shahaddah means that the truth is 
communicated to people in such a manner that no one is, left with an excuse to 
deny it. The Qur’anic words used are: (£:\ 1°) noe fe Sl oe rc ee ub 
(so that mankind after the coming of these messengers is left with no excuse 
against the Almighty, (4:165)). The way this shahddah is established is that the 
Almighty selects these rusul and then, before the actual Day of reward and 
punishment, rewards and punishes in this very world people to whom the rusul 
are sent. People are told that if they honour their covenant with God, they will be 
rewarded in this world and if they dishonour it, they will be punished here. The 
result of this is that these rusul become signs of God, and it is as if people see 
God walking along with the rusul who deliver His verdicts. Moreover, these 
rusul are directed to propagate the truth and deliver to people the exact guidance 
of God they have received. This is shahadah, and when it is established on this 
earth, it becomes a basis for God to deliver His Judgement both in this world and 
in that to come. Consequently, the Almighty grants dominance to these rusul and 
punishes those who reject them. The word \4st_ (shdhidan) used in the above 
quoted verses of Sirah Ahzab delineates this very status of the Prophet 
Muhammad (sws). 

Delivering of warnings and glad tidings by anbiya’ (prophets) does not require 
any explanation. However, when rusul” (messengers) deliver these warnings and 
glad tidings, then this requires some elaboration because these rusul must also 
fulfil the responsibility of shahddah. As a result of this responsibility, there are 
certain phases of their preaching endeavour. And there are certain consequences 
of these phases which are peculiar to the rusul only. This preaching is not related 
to any other person except the rusul. 

In the following paragraphs, these phases are elaborated upon. 





i. Indhar (Warning) 

This is the first phase of preaching of the rusul. Indhar means to warn someone 
of the evil consequences of something. It is evident from the Qur’an that the rusul 
of God always warn their people of two punishments: the punishment which those 
who reject these rusul will face in the Hereafter, and the punishment which they 
will face in this very world for this very reason. These rusul inform their people 
that they have been sent in this world to set up a miniature Day of Judgement. 
Once they have communicated the truth to their addressees in a manner that they 
are left with no excuse to deny it, they will have to face punishment in this very 
world. Sirah Qamar, which belongs to the sixth group of Qur’anic sirahs, is the 





1. Mankind was once one community. [Then differences surfaced between them]. So 
God sent forth prophets as bearers of glad tidings and as warners. (2:213) 
2. Rusul are a higher cadre among the anbiya’. (Translator) 
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best example of this indhdar. Here, after indicating His 3 practice about, rusul of Allah 
and their people, the Almighty has warned: i (3 ot pass al ee Al es ust 
(£¥:°£) (Are your disbelievers better men than thie? Or are you given immunity 
in the Scriptures? (54:43)). It is evident from the coherence and arrangement of the 
Qur’an that in the last group of the Qur’an, the six s#rahs from Surah Mulk (67) to 
Surah Jinn (72) belong to this phase of preaching. A study of these sitrahs reveals 
the tone, style and arguments messengers of God adopt in this phase. In Strah 
Qalam, after mentioning the parable of the people of the orchard, while summing 
up this indhar, the Qur’an says: 


(YY VA) Oeales iss s| ZU shay cold ous 


[People of Makkah! You are denying this rasil. So take heed] in such a way 
shall the punishment come, and the punishment of the Hereafter shall be much 
greater than this if they only knew. (68:33) 


Since the consequences of this indhdr have to materialize in this world, hence 
its addressees are primarily people who wield influence in some form or another. 
These are the people whose character and conduct the masses follow; their well- 
being or health is instrumental in keeping others well or healthy; if their intellect 
is convinced of a certain ideology, it becomes a source for convincing others of 
this ideology; their material means and resources increase the power wielded by 
the truth; their mental ability can inspire the intellect of the masses and stir their 
souls in favour of the message they preach. Such is the influence they exercise 
that unless the masses are able to see that these people have been intellectually 
defeated, and their philosophies have been uprooted from their base through 
sound reasoning and the edifice of their systems of morality and politics is 
publicly brought down, the masses would not be fully devoted to and convinced 
of the cause of the right message; they would not be able to get out of the 
whirlpool of their previous views and relieve themselves of indecision; they 
would also not be able to feel elevated while following the message of truth — the 
elevation which is necessary to induce in them the courage and strength to break 
the shackles and hold of the dominant elements of the society that have spun a 
strong web of influence. 

The way this characteristic of indhar becomes evident from the Qur’an is 
explained thus by Imam Amin Ahsan Islaht: 


. Abraham (sws) at the very outset called to the truth his family and clan 
who held the reins of religious leadership. He then called to the truth the king 
who had the reins of political authority and who thought that he had power 
over the life and death of his people ... The Almighty had directed Moses 
(sws) to first of all address the Pharaoh ... Jesus (sws) first called upon the 
scholars of the Jews. Similarly, the preaching endeavours of the Prophets 
Noah (sws), Hiid (sws) and Salih (sws) are all mentioned in the Qur’an. All 
these prophets began their preaching by calling upon the people who were in 
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authority in their times. They tried to wake up those in authority and the 
arrogant people of their times from their deep slumber and vehemently 
criticized their views. Finally, Muhammad (sws) was sent and asked to warn 
his immediate relatives. These relatives were the religious and _ political 
leaders of the patriarchal polity of Arabia and with this reference morally and 
politically guided all the people of Arabia.° 


The Almighty says: 


: < ° PS een eT EO ener Se EOS eee ee 
BP 4d Cry U por eg phoy We oy Coal ol Ghd Gee UTS Ud) Lem yt GUIS 
(VEN) pat 3 Gy tel 

And in a similar manner have We revealed to you an Arabic Qur’an that you 
may warn the central-city and those who dwell around it and warn them of the 


day which is sure to come: when one group will go to Paradise and another to 
Hell. (42:7) 


ii. Indhar-i ‘Am (Open Warning) 

This is the second phase of the preaching of a rasiil. There is no difference 
between this phase and the previous one except that in the first preaching is done 
individually and on a person-to-person basis or in certain select gatherings. 
However, in this second phase, the Almighty directs His rusul to deliver open 
warning through whatever means they can use, and whatever extent they can go 
to, they should in order to openly preach among people. In the preaching 
endeavours of the rusul, this phase is very tough. The Qur’an has informed us 
that when this phase came during the preaching of Muhammad (sws), he was told 
to stand in prayer at night in order to prepare for the hardships of this phase. It 
was in this phase that Sirah Muzzammil was revealed. In this surah, he was 
directed by the Almighty to recite the Qur’an in a measured tone in the night 
prayer of tahajjud. He was asked to remember the Almighty in his heart while 
being fully aware of His attributes and to glorify and praise Him with his tongue 
as much as he could, and in the loneliness of night fully devote himself to God. 
The Almighty i informed Him the reason for all these directives by saying: ali Ul 
(o VN) Us U3 olile (because soon We shall lay on you the burden of a heavy 
word, (73:5)). Consequently, in the next sirah, this burden was laid on him: 


CLs Priad § Ci Uy Pulls BOI els ots WSS put wah uty 
(V-): V8) ce 


O ye enfolded in your shawl! Arise and give open warning and proclaim the 
greatness of your Lord only, and cleanse the apparel of your soul and keep 





3. Amin Ahsan Islahi, Da‘wat-i din awr us ka tariqah-i kar, 2° ed. (Lahore: Faran 
Foundation, 1989), 50. 
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away from [this] dirt [of polytheism] and [listen!] Do not discontinue your 


endeavour regarding it to be enough, and with perseverance wait for the 
decision of your Lord. (74:1-7) 


In this phase too, the rusul address the leaders and rulers of the society; however, 
since this is done at an intense pace, it also elicits a great reaction — something 
which is not evident in the first phase. Since those who took lead in professing faith 
in Muhammad (sws) were generally the youth, the reaction experienced was from 
their relatives and associates. The leaders of the society reacted once they saw that 
Muhammad (sws) was becoming influential in the society. Then what they did, 
and what Muhammad (sws) was directed to do in response is mentioned in the 
surahs which were revealed in this phase. The following two passages from Strah 
Yiinus give us some idea of this: 


a o:V+) it os 
And when Our clear revelations are recited to them, those who have no hope 
of meeting Us say [to you]: “Give us a different Qur’an, or change it a little.” 
Tell them: “It is not for me to change it of my own accord. I follow only what 
is revealed to me, for I fear the punishment of a fateful day if I disobey my 
Lord.” (10:15) 


a ee een uke 


Creek Gs Mh 


Tell them: “People! If you have any doubts about my religion, then listen that 
I do not worship those whom you worship besides God. In fact, I worship the 
God who gives you death and I have been commanded to be among the 
believers and I have been directed: “Devote yourself fully to the faith in all 
uprightness and do not be among these idolaters whatsoever.” (10:104-105) 


It is at this stage that the rusul are stopped from going after the arrogant among 
their people, and are directed to primarily concentrate on instructing their 
followers. 

The Qur’anic words are: 


2 
ra o Sor 


(f 2. Of: 1)) Snea'fll QBS oS Ob 1535 ple caf WS ate US 
For this reason, ignore them; now you shall incur no blame. Keep reminding 
them, for reminding is beneficial to the believers. (51:54-55) 
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ic ea Le peel an ee 


Bor + tC ae ae 


Lab is Us Qi te Ob as ay ae oh SG Uae Wy ois 


(\1-\ tA *) ba OS Sa atl iiglet te AK: Gh B53 ole 
He frowned and turned away — [this rasil of Ours] — because there came to him 
that blind man [interrupting his meeting with the leadership of the Quraysh]. 
And what do you know [0 Muhammad!] that he might have sought to reform 
[himself] or might have heard the admonition [when you delivered it] and might 
have gained from this admonition. And these who show indifference, you go 
after them even though you are not responsible if they are not reformed; and he 
who comes to you with zeal and also fears [Allah], you neglect him. Certainly 
not! [There is no need to go after them]. This is but a reminder so whoever 
wishes, can be reminded through it [and whoever wishes can turn a deaf ear 
towards it] — [It is set down] in honoured pages, exalted and untouched, in the 
custody of scribes, honourable and faithful. (80:1-16) 


iii. Itmam-i Hujjah 

This is the third phase. By this phase, the truth has become so evident to the 
addressees that they do not have any excuse except stubbornness to deny it. In 
religious parlance, this is called itmam-i hujjah. Obviously, in it besides the style 
adopted and the arguments presented, the very person of the rasul plays a role in 
achieving this end. The stage is reached that the matter becomes as evident as the 
sun shining in the open sky. Consequently, at this instance, a rasiul to a great 
extent communicates the fate of the addressees to them, and his preaching takes 
the trenchant form of a final warning. Both these aspects are evident in Surah Fil 
and Strah Quraysh, the two siirahs which were revealed in this phase of itmam-i 
hujjah of the Prophet Muhammad’s (sws) preaching endeavour: 


lel Vek sl ae eile O15 Julai 3 hus pee Salt ual tol a5 fs lS ea 
Cane. v0) SSL Glass Nila Loe Le Sites pees 

Have you not seen how your Lord dealt with the people of the elephant? Did 
He not foil their scheme? And sent down against them swarms of birds? [Such 


that] you pelted them with stones of baked clay, and He rendered them as 
straw eaten away. (105:1-5) 


ga ie pasa call oo a G5 yliels aEaNly ote ab Syitly as Uy 

CEWV EVN) Oe Se eels 
On account of the association of the Quraysh — the association [in the peaceful 
atmosphere of the Baytullah] they have with the winter and summer travels, 
they should worship the Lord of this House who [in these barren mountains] 
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fed them in hunger and rendered them secure from fear. (106:1-4) 


A little deliberation shows that the first siirah warns the Quraysh to remain 
aware of the wrath of the Almighty who, not very long ago, had destroyed the 
enemies of the Baytullah in front of their very eyes. If the Quraysh become His 
enemies, they too will have to face the same fate. The second surah urges the 
Quraysh that it is the Lord of the Baytullah who has blessed them with the 
favours of peace and sustenance since they are its custodians. This magnanimity 
entails that they should adopt a submissive attitude towards Him. 

This then is the style adopted by the rusul in the phase of itmam-i hujjah. 


iv. Hijrah and Bara’ah (Migration and Acquittal) 

This is the fourth phase. When the rusul of God have done all what they can in 
preaching people and when they have communicated the truth to them to the 
extent that no one is left with an excuse to deny it, then their preaching enters this 
phase. In this phase, a charge sheet is handed out to the leaders of their nation 
with full clarity and they are intimated that time has run out for them. Hence, 
they will now be exterminated from the land. Along with this, the rasil is given 
glad tidings of help and support of the Almighty. He and his followers will be 
saved, and in the very land in which they were helpless and weak, they will be 
dominant. So they should get ready to declare those who have denied as 
disbelievers and announce their acquittal from their views and ideologies. 

The way all this ensued in the preaching of Prophet Muhammad (sws) is evident 
from the following siérahs of the Qur’an: 


HG Sianeli ab Je Gah UG pel ey call GU UL CAS call Cf 

(VAN VV) OBS ORLTy Oyele AS Gull OAL agile 32 A Cyl GeAU 
Have you seen the one who denies reward and punishment [O Prophet!]. He it 
is who shoves the orphan and urges not the feeding of the poor. So woe be to 
these [priests of the Baytullah] who pray being unmindful of [the essence] of 


their prayers; who put up a pretentious display [of worship], and are not even 
prepared to lend ordinary items of common use to others. (107:1-7) 


(=) 5) Ay Bt Ye Glee 5) Sty GL feed FS weet Uh 
Upon you [O Prophet!] have We bestowed this abundance of good [this House 
of Ours]. So pray [now in it] only for your Almighty and offer sacrifice only for 


Him. Indeed, it is this enemy of yours who is rootless: none of his followers 
will remain. (108:1-3) 


wal Uy ite Le ule UI UG cust O pule wal Uy Opkes eel U oA ik 
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Declare [O Prophet!]: “O Disbelievers! I shall worship not that which you 
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worship. Nor will you ever worship [only] that which I worship. Nor ever 
before this was I prepared to worship that which you worshipped. Nor were 
you ever prepared to worship [only] that Whom I have been worshipping. [So 
now] for you your religion and for me, mine.” (109:1-6) 


Oily CLG Ade etd EGET alll oy ob OY Goth ay Rally all ak ol 15) 
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When comes the help of God and that victory [which We have promised you 
O Prophet!] and you see men embrace the religion of God in multitudes, extol 


His glory while being thankful to Him and seek His forgiveness. For, indeed, 
He is ever disposed to mercy. (110:1-3) 


After this, a rasul is directed to migrate. It is evident from the Qur’an that it is 
on the bidding of the Almighty that this migration takes place. No messenger is 
allowed to exercise his own judgement in this regard. The reason is that it is not 
possible for a person to have knowledge of the fact when the truth has been 
completely communicated to his people and that now there is no possibility of 
any positive response from them. Only God can have this knowledge. 
Consequently, when angels came to the celebrated Prophet Abraham (sws) to 
communicate this decision of the Almighty regarding the people of Lot (sws) to 
him, he contended that they had come before time and argued with the Almighty 
as depicted in the Qur’an (11:74-76), and when Jonah (sws) decided on his own 
to migrate from his people, the Almighty reprimanded him (37:139-148). It 
became evident from his nation’s professing faith once he returned to them that 
only the Almighty knows when someone can profess faith. The Qur’an refers to 
his example and cautions the Prophet Muhammad (sws) to exercise patience and 
forbearance while waiting for God’s decision in this regard. He cannot of his own 
form the opinion that he has fully discharged his duty and he can leave his 
people. It is essential that he must continue to discharge this duty until the 
Almighty communicates His decision to him that the truth has been 
communicated to the people and that he can migrate from them. 


y. Reward and Punishment 

This is the final phase. It is in this phase that the divine court of justice is set up 
on this earth. Punishment is meted out to the rejecters of the truth and those who 
have accepted it are rewarded, and in this way a miniature Day of Judgement is 
witnessed on the face of the earth. The history of the preaching endeavours of the 
rusul related in the Qur’an shows that at this stage generally either of the two 
situations arise. 

Firstly, a rasul has a few companions only and there is no place available to 
him for migration. 

Secondly, his companions are in substantial numbers and the Almighty also 
furnishes a place to them where they can migrate and be bestowed with 
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independence and political authority even before this migration. 

In both these situations, the established practice of the Almighty manifests itself 
— the practice which the Qur’an refers to in the following words: 


Be ee yee Ae GRR EO AES gees ie oe WE arts 
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Indeed those who are opposing Allah and His Messenger are bound to be 


humiliated. The Almighty has ordained: “I and My messengers shall always 
prevail.” Indeed Allah is Mighty and Powerful. (58:20-21) 


In the first situation, divine punishment descends upon those who have rejected 
the rusul in the form of raging storms, cyclones and other calamities, which 
completely destroy them. It is evident from the Qur’an that the people of Noah 
(sws), Lot (sws), Salih (sws) and Shu‘ayb (sws) besides others met with this 
dreadful fate. The only exception in this case were the Israelites. Since they 
primarily adhered to monotheism, instead of annihilation, the punishment of 
subjugation was meted out to them once the Prophet Jesus (sws) left them. 

In the second situation, a rasul and his companions subdue their nation by force. 

In this situation, obviously the people are given some more time. During this 
time, the rasul proceeds with the task of communicating the truth to people of the 
land he has migrated to. This unveiling of the truth continues till these people are 
not left with any excuse to deny it. Simultaneously, he prepares and instructs his 
followers and cleanses them and isolates them so that they are ready to participate 
in the battle between good and evil. He consolidates his political authority in this 
land to the extent that with its help he can exterminate the rejecters and achieve 
dominance for the believers. The net result of this process is that the followers and 
opponents of a rasiil are totally distinguished from one another to the extent that as 
per the established practice of God each group can be observed distinctly with its 
complete characteristics. It is evident from the Qur’an that in each group there are 
three categories of people. Among the opponents are: 

(1) The mu ‘anidin* 

(2) The mutarabbisin? 

(3). The mughafallin® 


Among the followers, the following three categories can be classified: 
(1) The sabigun al-awwaliin' 

(2) The muttabi ‘in bi al-ihsan* 

(3) The du ‘afa and the mundfigiin’ 





4. The antagonists. 

5. Those who have adopted the policy of “wait and see”. 

6. The ignorant among the masses. 

7. Those who take lead in supporting the cause of a rasul. 

8. The righteous who do not possess the initiative of the first group. 
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The mu ‘anidin (the antagonists) are people who openly and vehemently counter 
the preaching of a rasil once they see that it is becoming influential. The motive of 
their animosity is their prejudice for their traditional views as well as jealousies and 
vested interests. All these three motives are equal as far as their animosity is 
concerned; however, they are distinct from one another as far as their reality is 
concerned. 

The first motive is found in people who are very sincere with the prevalent 
traditional views and are the true servers of the system they have lived in. They 
consider the preaching of a rasiil to be an open challenge to their system and the 
traditions of their forefathers which are present in the background of this system. 
Since their opposition is based on nationalistic emotions, it is without malice and 
meanness. Consequently, their opposition like that of Abu Jahal has much to do 
with their nationalistic pride, and if they profess faith, then like “Umar (rta) and 
Hamzah (rta), they profess faith with all their heart and all their might. 

The second motive entices those people to animosity who are and have remained 
leaders in the current system whether in their religious or in their political capacity. 
They have become so used to leadership and control that it becomes impossible for 
them to accept the leadership and guidance of a rasul and they also want the truth 
to remain subservient to them in all circumstances. It is such people who in the 
time of the Prophet Muhammad (sws) declared that if God had to reveal His 
guidance to someone why did He not reveal it to some leader of Makkah and 
Ta’if.'° It was precisely for this reason that the Jews had opposed Muhammad 
(sws).'! In the times of the Prophet Jesus (sws), the religious chiefs of the Israelites, 
their scholars and the Pharisees were deprived of faith for this very reason, and the 
following words of Jesus (sws) were verified: “It is easier for a camel to go through 
the eye of a needle than for a rich man to enter the kingdom of God.”””” Such people 
initially ignore the preaching of the rusul considering it to be worthless; however, 
once they see that this preaching is influencing the society the fire of jealousy 
ignites in them, and then they do everything that jealous people normally do 
against their opponents. 

The third motive stirs people who are not able to see beyond their personal 
interests. They have become used to watching their own interests and demanding 
privileges and deciding what is good and what is evil with reference to 
themselves only. It is because of this moral degradation and meanness that they 
can only take hold of things which are of benefit to them; it becomes impossible 
for them to accept the calls of the rusul and face perils which the followers of the 
rusul have to face. In the times of the Prophet Muhammad (sws), the attitude of 
Abt Lahab is a prominent example of a person who opposed a rasiil because of 
such a motive. 





9. The infirm and hypocrites. 
10. See: The Qur’an, 43:31. 
11. See: The Qur’an, 2:109. 
12. See: Matthew, 19:24. 
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The mutarabbisin or those among the opponents who have adopted the policy of 
“wait and see” are the ones who acknowledge the veracity of a rasiil’s teaching; 
however, instead of accepting the truth simply because it is the truth they prefer 
to wait and see what the future has in store for this preaching. Consequently, they 
are not very active in opposing their rasul but always put their weight with his 
enemies. Day and night they are busy in trying to strike some sort of a 
compromise between truth and evil so that they are not burdened in making a 
decision for themselves. In times of trials and tribulations, they may even utter a 
good wish for the rasul, in their hearts be desirous of the rasil’s success, may at 
times muster the courage to help him financially or morally; however, accepting 
him in these times and bearing hardships for him is in no way possible for them. 

The mughafallin (the ignorant among the masses) are those who are mentally 
and financially subservient to the prevailing system and in every matter obedient 
to the religious and political pundits of the time. They thus follow the dictates of 
these pundits with regard to the preaching of a rasul and are at their obedient 
service at all times. This is their typical attitude in the first phase. However, once 
their pundits start to openly challenge the preaching endeavour of the rasul, the 
difference between him and these pundits in their character as well as the nature 
of arguments presented becomes prominent. At that time, they become distrustful 
of their pundits and leave them and direct their attentions to the rasul. 
Consequently, this change in them sometimes induces some bold and lofty 
character individuals among them to take the initiative and join the ranks of the 
rasil one after the other. 

Among the followers, the al-sabiqiin al-awwaliin are the ones who take lead in 
supporting the cause of their rasil. They profess faith in him as soon as they hear 
his calls and irrespective of the consequences are ready to sacrifice whatever they 
have for this cause. These are people who have a noble nature, possess an 
insightful intellect and a vibrant heart. Their eyes really see and their ears really 
hear. They are the ones who analyze things in the light of sense and reason and 
when they are convinced of something they openly acknowledge it irrespective 
of any bias or prejudice as well as any danger which its acceptance may entail. 
They are the cream of a nation as far as character and morals are concerned, and 
their towering figures stand out among the masses. The call of the truth is not 
alien to them. It is in fact the call of their hearts, the voice of their conscience and 
the chant of their souls. They only await someone to call them to the truth after 
which they present themselves to serve him with all their mind and _ heart. 
Consequently, when the calls of a rasul reach them, they neither present any 
excuse nor look at his lineage; they neither indulge in the analysis of the past and 
present nor ridicule and censure him; they neither ask for miracles nor get 
involved in hair-splitting and needless conversation. In fact, they come forward 
with full vigour and respond to the call as if it was coming from within them. 
With great will and determination they stand by the side of the rasil, and possess 
the determination and will to never turn back even if their limbs are cut to pieces. 

The muttabi‘tin bi al-ihsan (the righteous) are people who are inspired by the 
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al-sabiqun al-awwalin into accepting the truth. Although they are not as 
intellectually and morally superior, they are the most outstanding in the second 
category of people. If they do not take the initiative in accepting the truth like the 
al-sabiqun al-awwaliin, it is also not possible for them to stay behind once they 
witness the determination and outstanding behaviour of their forerunners, their 
initiative in accepting the truth and bearing with perseverance the difficulties in 
this cause. Although the sound arguments of the truth preached to them may fail 
to influence them much, the commitment and devotion of the al-sabiqun al- 
awwaliun and their great deeds — soon or late — often win them over. However, a 
rasil has to make some effort in their regard. Consequently, if the doubts which 
arise about the truth in their minds and those which are implanted from others are 
all cleared up and some examples of grit and determination are set before them, 
then the rust which has clung to their nature is washed away. After this, if the 
grace of God is there to guide and propel them to the truth, they become the 
companions of the rasil and try to remain by his side with full strength and 
sincerity in all trials and tribulations that they encounter. 

The du‘afa and the mundfiqun (the weak and the hypocrites) only have an 
apparent resemblance. As far as their inner intentions are concerned, they are 
very distinct from one another. Thus their characteristics should be understood 
separately. 

The du‘afa are people who accept the call of a rasil at some point of time; in 
fact, at times in the very first phase. It is their intention that they fulfil its 
requirement as long as they live; however, since they have weak will-powers, 
they stumble and then recover again and again. They have, however, the ability 
that every time they fall, they atone for their sins through repentance and 
continue their journey on the right path come what may. 

The mundafiqun, on the other hand, are people who sometimes because of a 
transient influence and sometimes because of a well-planned prank become 
associates of a rasiil. In the first case, they become an embodiment of ¢— pee, 
(V0 18) sVp a Xs cVp a NY ols (wavering between this and that and 
belonging neither to these nor those, (4:143)), and in the second case they are like 
enemy agents in the ranks of the Muslims. Consequently, their character is no 
different from that of a typical enemy agent." 

When among the addressees of a rasiil, his followers and his opponents are 
fully distinguished from one another and they stand out separately, and the rasul 
and his companions are fully in a position for an armed offensive, the court of 
divine justice gives its ruling. Following is the way this verdict was declared in 
the matter of the Prophet Muhammad (sws): 

1. All the antagonists and adversaries from among the leadership of the 
Quraysh were killed in the battle of Badr. It was only Abu Lahab who did not 
take part in the battle in an effort to save himself from torment. The Qur’an 





13. The afore-mentioned discussion on the types and nature of addressees of a prophet 
is based on Imam Islahi’s opinion. See: Amin Ahsan Islahi, Da‘wat-i din war us ka 
tariqah-i kar, 176-206. 
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(111:1-3) had already declared that he would die together with his supporters and 
comrades. Consequently, this prediction was fulfilled word for word and a week 
after the defeat at Badr this leader of the Banu Hashim was killed by plague. And 
such was the condition of his dead body that no one came near it till three days 
after his death. Ultimately, his body got decomposed and a stinking smell started 
to come out from it. Eventually, his corpse was placed besides a wall and covered 
with stones. 

2. After the battles of Badr and Uhud, once the Muslims had been separated 
from the ranks of the disbelievers and took the shape of a distinct group, an 
ultimatum was given to the common masses of the Idolaters of Arabia as well as 
the ones among them who had adopted a policy of “wait and see’. They were 
given four months to mend their ways after which they would be humiliated and 
disgraced and would not be able to find a way out in this world.'* 

3. At the hajj-i akbar offered in the 9" hijrah, it was declared that once the 
sacred months passed, Muslims would kill these Idolaters wherever they find 
them except if they accept faith, adhere to the prayer and pay the zakah. Only 
those people would be an exception to this declaration who had treaties with the 
Prophet Muhammad (sws). Muslims were told that they should honour these 
treaties till they expire. It was obvious from this that once these expire, these 
people too would have to meet the same fate as had been destined and declared 
for the Idolaters.’° 

4. It was directed that all the groups of the People of the Book would pay jizyah 
and live in subjugation to the Muslims. They were further told that if this 
decision of God and His Prophet Muhammad (sws) was not acceptable to them, 
they would also be massacred by Muhammad (sws) and his Companions (rta).'° 

5. The Hypocrites were warned that it would be better for them if they repented, 
otherwise they too would have to encounter the fate which was destined for the 
rejecters."” 

6. Those among the followers of the Prophet Muhammad (sws) who were 
sincere but were guilty of some blemishes were forgiven after some 
punishment,'® and the weak among these followers were given the glad tidings 
that if they repent and reform themselves and remain on this commitment, then 
hopefully the Almighty would forgive them too.’ 

7. The reins of political leadership of Arabia and the custodianship of the 
Baytullah were given in the hands of the Muslims who had taken lead in 
accepting Islam. In this way, the following promise of the Almighty was 
fulfilled: 





14. The Qur’an, 9:1-2. 

15. The Qur’an, 9:3-5. 

16. The Qur’an (9:29). 

17. The Qur’an (9:74, 101). 
18. The Qur’an (9:118). 

19. The Qur’an (9:102). 
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God has promised those of you who professed belief and did good deeds that 
He would grant them political authority in the land the way He granted 
political authority to those who were before them and He would strongly 
establish their religion He chose for them, and replace their fear by peace. 


They will worship Me and serve none besides Me, and he who again rejects 
after this will indeed be among the disobedient. (24:55) 


2. Preaching Obligation of Abraham’s Progeny 
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And struggle for the cause of God in a befitting manner. He has chosen you [for 
this responsibility], and laid on you no burdens in the observance of your faith. 
He has chosen for you the way of Abraham, your father. He has named you 
Muslims earlier and in this [period of the last Prophet] as well. [He has chosen 


you] so that the Prophet may bear witness against you, and that you yourselves 
may bear witness [to this religion] against other people of this world. (22:78) 


In this verse of Surah Hajj, the Qur’an specifies that just as the Almighty 
chooses certain great personalities from among the progeny of Adam for 
Shahddah (bearing witness to the truth), on similar lines, He also chose the 
progeny of Abraham (sws) for the responsibility of shahddah, and directed it to 
make an effort to fulfil all the requirements of this position. The Qur’an says: 
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God chose Adam and Noah, Abraham’s progeny and the progeny of ‘Imran 
above the people of the world. (3:33) 


It needs to be kept in consideration that this shahddah is not mere preaching 
and propagation: it results in a miniature Day of Judgement on this earth. The 
history of this shahadah mentioned in the Qur’an and in other divine scriptures is 
that the first manifestation of this Judgement took place in the time of Noah 
(sws). After that, the Almighty, at various intervals, sent His rusul and their 
shahddah also resulted in a worldly Judgement of their peoples. This process 
continued till Abraham (sws) was sent. The Almighty then decided that this 
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position of shahadah would also be bestowed upon his progeny in their collective 
capacity, and through them religion would become an established and irrefutable 
fact before all the peoples of the world to the extent that they are left with no 
excuse to reject it. The account of this worldly Judgement is mentioned in detail 
in the Qur’an and in the Bible. The Qur’an has stated that the mount of Olive, the 
village of Fig, the mount of Sinai and the city of Makkah all bear witness to this 
Judgement. The mount of Olive is the place where, after Jesus (sws) was lifted, 
the punishment of those who had rejected him which was to continue till the Day 
of Judgement was declared. It was also at this place that the nasara, a new 
ummah from among the Israelites who professed belief in him was constituted. 
Fig is a village situated on this mountain.” It is known that it was on the mount 
of Sinai that the Israelites were constituted as an ummah. Makkah was the place 
where the Ishmaelites began their life as a collectivity, and it was here that they 
were given the custodianship of the Baytullah, the first centre of worshipping 
God made on this earth. It is evident from these details that all these areas were 
centres of the worldly Judgement of God mentioned above. The Qur’an has 
presented them as witnesses to this Judgement with the declaration that what is it 
that can negate the Day of Judgement after witnessing this worldly Judgement: 
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The Fig and Olive bear witness and [so does] the mount of Sinai and this secure 
city of [yours] that We have created man [at these places] in the best of moulds. 
Then We reverted him to the lowest [position] when he himself wanted to 
become low. Save those who accepted faith and did righteous deeds. For them 


shall be a reward unending. Now [O Prophet!] What is it that denies you about 
the Day of Judgement? [Ask them]: “Is not Allah the best of Judges?” (95:1-8) 


For this very reason, the Almighty has regarded the Ishmaelites as the (en rv 
(the intermediate community) on one side of which is God and His Prophet and 
on the other side of which are .-W! (all the people of the world), and just as 
Muhammad (sws) has borne witness to the truth before the Ishmaelites, the 
Ishmaelites have to bear witness to the truth before the rest of the world: 
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And similarly, We have made you an intermediate community so that you be 
witnesses [to the truth] before the people, and the rasul be such a witness 





20. In the Bible, it is referred to as Beth Phage. Here the word “Phage” is actually the 
word “Fig’’. It is mentioned in the Gospel of Luke (19:29) that when Jesus (sws) came to 
Jerusalem, he stayed at this place before entering the city. 
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before you. (2:143) 
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You are the noblest community raised up for mankind [to bear witness to the 

truth before it because] you urge [each other to] good and forbid evil, and you 
truly believe in God. (3:110) 


It is because of this status of the progeny of Abraham (sws) that if it adheres to 
the truth in its collective capacity, and keeps presenting it to other peoples of this 
world with full certainty and while maintaining full integrity of its contents, the 
Almighty will grant them dominance over their addressees who reject them. If 
the progeny of Abraham (sws) does not adhere to the truth in its collective 
capacity, then the Almighty through these very addressees will mete out the 
punishment of humiliation and subjugation to the progeny of Abraham (sws). 
Currently, both the Israelites and the Ishmaelites are facing this punishment. 

It is mentioned in the Qur’an that on the Day of Judgement the shuhada’ 
(witnesses) would be called upon. These shuhada’ are actually the progeny of 
Abraham (sws). Because of the status of shahadah which the Almighty has 
granted them in this world, they will be called to give shahadah (witness) on the 
Day of Judgement in the very manner the rusul would be called for this purpose. 
It will be they who would be first of all asked the question of their people’s 
attitude towards the truth and whether they had really fulfilled the responsibility 
of delivering the truth to others: 
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And on that Day, the trumpet shall be sounded, and all who are in the heavens 
and on earth shall fall down fainting, except those who shall be spared by God. 
Then the trumpet will be sounded again and they shall suddenly rise and gaze 
around them. And the earth will shine with the light of her Lord, and the book 
[in which deeds have been recorded] will be laid open and all the prophets and 


all those who were bestowed with the position of shahddah shall be called in, 
and all shall be judged with fairness: none shall be wronged. (39:68-69) 


3. Preaching Obligation of the Scholars 
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And it was not possible for all the believers to undertake [this job]. So why 
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did not a few from every group among them come forward to gain sound 
knowledge in religion and [after attaining this knowledge], warned the people 


of their [respective] nations, when they returned to them that they may also 
take heed. (9:122) 


This directive of preaching relates to the scholars of the Muslim ummah. The 
Almighty has said that it was not possible for all the Muslims to become 
scholars; however, some people from each group should come forward to gain 
sound knowledge of religion and try to save their people from the punishment of 
the Hereafter through warning and admonition. 

The first thing which is evident from this verse of Strah Tawbah is that the 
directive of preaching stated in it does not relate to every Muslim. The verse 
begins with the very words that it was not possible for every Muslim to undertake 
this task. This, of course, is an obvious reality. Neither is each person blessed 
with the same ability nor does every person have the same opportunities in life. 
Not every Muslim can be expected to become a scholar of Islam. Thus the 
Almighty has clarified in this verse that not every person among the Muslims is 
required to become a scholar; however, some from among each of their groups 
should aspire to do so. 

The second thing which is evident from this verse is that those who want to take 
up the responsibility of warning their people must first gain sound knowledge of 
religion. The words used for this are: cpa re ae, This means that they must have 
a deep insight and understanding of religion. They should not be quacks; they 
should have a deep comprehension of what they are required to preach. After the 
demise of the Prophet (sws), this comprehension can be obtained only through 
direct access to the Qur’an and Sunnah. Consequently, it is essential that those who 
take up this job must have a thorough understanding of the Qur’an and Sunnah so 
that they can explain Islam to people with full confidence. 

The third thing which is evident from this verse is that once they have attained 
a masterful understanding of religion, the responsibility that scholars have to 
discharge is that of indhadr and only indhar which means that people should be 
warned that one day they would have to give account of their deeds. A little 
deliberation shows that this is the same responsibility which prophets and 
messengers of God discharge. It is thus evident that after Muhammad (sws), this 
responsibility of indhar was transferred to the scholars of the ummah, and after 
the termination of the institution of prophethood, it is the scholars who must 
continue to discharge this responsibility till the Day of Judgement. 

The fourth thing which is evident from this verse is that the real addressee of a 
scholar i is the nation to which he belongs. The words used are: 13) ry 3 \ paeay s 
ti) > (and warn the people of their [respective] nations when they returned to 
them). These words specify the sphere of a scholar’s preaching endeavour. They 
restrict him from leaving their real addressees and going after those who do not 
belong to them. 

The fifth thing which is evident from this verse is that the objective of the 
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preaching endeavour of the scholars should be to warn people about the 
displeasure of God. The words of the verse are © 5)i >; pais (that they may also 
take heed). The implication is that people must take heed that if they show 
indifference, laziness or arrogance regarding the obligations of their religion in 
the individual and collective spheres of life, they could be punished in this world 
and in the next too. It may be the desire of a religious preacher that the reins of 
power be transferred to pious people, Islam should reign supreme in the world 
and the word of God become dominant in every sphere of life; however, in spite 
of being a desirable wish, the basic objective of their preaching as per this verse 
is to warn people of the punishment and humiliation of the Hereafter. 

It is evident from the above discussion that this verse of Surah Tawbah requires 
scholars of Islam to keep alive their preaching endeavour according to their 
ability in every nation and every place with the spirit of o2\-¢> &> Ul al gales?! 
With deep concern and empathy, they should keep warning the people of their 
nation as well as those in authority of their obligations and duties. They should 
try to explain Islam to them at various levels. They should call them to the truth 
from various angles. They should warn them of the consequences of showing 
indifference to the truth. They should keep doing this till their last breath so 
much so, the oppression of evil rulers should also not stop them from this. This is 
the greatest jihad which scholars of religion can always wage in this world: 

It is this verse of Strah Tawbah which is the source of various efforts of 
preaching and propagation which have been undertaken in this ummah. It is a 
great favour of the Almighty that no period of Muslim history has remained 
devoid of people who have lit up the torch of truth in the desolate darkness of 
heresies and innovations, and have guided people to the truth while remaining 
indifferent to everything in this world. They do not care what people like and 
what they want. All their interest resides with the truth and they spend all their 
energy and skill to communicate the requirements of this truth to people. They 
demand nothing from the people; whatever they receive from their Lord, they 
generously give to others. Consequently, in every period of time, they are 
regarded as salt of the earth, the voice of the collective human conscience and the 
best representatives of mankind. 

It is this nature of the preaching of the scholars in consideration of which some 
aspects must always remain in mind. 

Firstly, scholars should have so much faith in the truth they go about preaching 
that it should be the voice of their hearts and the call of their souls. Only after 
totally submitting themselves to the Almighty should they enter this field, and 
should declare with all their heart and soul that they have professed faith in what 
they are calling people to: 
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21. Struggle for the cause of God in a befitting manner, (22:78). 


The Shart‘ah of Preaching 518 
Say: “My prayer and my sacrifice, my life and my death, are all for God, Lord 


of the Universe. He has no peer. Thus am I commanded, and I am the first 
Muslim.” (6:162-163) 


Secondly, there should be no contradiction between what they believe and what 
they actually do. Whatever ideology or truth they want to preach others should 
first be practiced by them. The Qur’an is absolutely clear that this is not the work 
of preachers who do not practice what they preach; it is the work of people 
whose preaching foremost addresses themselves, and who force themselves to 
accept the truth which, they understood from their Lord, in its complete form and 
in an ultimate manner. Consequently, the Qur’an reprimands the scholars of the 
Jews that they in spite of being well-versed with the shari‘ah and knowing full 
well that as per the dictates of the shari‘ah and those of sense and reason they are 
much more liable to practicing religion, yet it is a matter of great pity that they 
vehemently urge the common man to fulfil his obligations and forget their own 
selves in this regard: 
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Would you enjoin piety on others and forget it yourselves even though you 
read the Book. Have you no sense? (2:44) 


Thirdly, they should never show a compromising attitude to the truth. The 
smallest of truths that becomes evident to them should be wholeheartedly accepted 
by them; their tongue should bear witness to it and they should present it to the 
world disregarding the reproaches of a reproacher. Never should they try to change 
or distort the truth. All the directives of the Qur’an and Sunnah and the complete 
guidance they provide should be presented by them to people and whatever they 
find against these two sources of Islam should be rejected by them without any 
hesitation whatsoever. They should not conceal any directive of religion if they are 
asked about it; in fact, they should present it the way it is and the way they believe 
in it. However, this does not mean that they should not wait for opportune 
moments to present religion. No doubt, the truth should be presented by them in 
the right manner at the right instances to the right audience; however, they must 
never conceal the truth or refrain from bearing witness to it for personal interests, 
fears, prejudices or benefits. 

Consequently, the Almighty has ordained for His prophets who have been sent 
for indhar that phases and trials they will be put through are not meant to put 
them into any discomfort. Thus it is only befitting for them to discharge their 
duty disregarding any reproaches in this regard and fearing Allah only: 
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(TA-TA YY) 
There is no bother for the Prophet for what Allah has made mandatory on 
him. Such has remained the practice of God about all previous prophets — and 
a time was appointed for the judgement of God —; who delivered the messages 


of God and feared Him only and none besides Him and God alone is 
sufficient to take account. (33:38-39) 


While addressing the Prophet (sws) in Sirah Ma’idah, it was said: 
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O Prophet! Communicate diligently whatever has been revealed to you from 

your Lord; And [you should know that] if you do not, you will surely fail to 


convey His message, and [rest assured that] God will protect you from men. 
Indeed, God does not guide these disbelievers. (5:67) 


Fourthly, the Qur’an should be the means of indhar they should adopt. Verses 
such as (£9:0+) ue GUS; 5 oT al 358 (remind through the Qur’an whoever fears 
My warning, (50:45)), and (o¥: Yo) VS latg> 4 patel (and through this [Qur’an] 
fight with them with full force, (25:52)) point to this. For this very reason, the 
Prophet (sws) is a nadhir (warner) for the whole world, and the scholars of religion 
actually communicate his indhdr to people: (JkU 0 SS os de oF) SY Ci BG 
(\:°) 14 (blessed be He who has revealed al-Furgdn to His servant, that it may 
warn the whole world, (25:1)). 

Consequently, the Qur’an says: 
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And this Qur’an has been revealed to me that I may warn you through it and 
all whom it may reach. (6:19) 


4. Preaching Obligation of the Rulers 
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And there should be some people among you deputed to call towards 


righteousness, enjoining good, and forbidding evil and only [those who make 
this arrangement] shall achieve salvation. (3:104) 


It is evident from the words of this verse that Muslims are not addressed in it in 
their individual capacity; on the contrary, they are addressed here in their 
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collective capacity. Thus, this directive relates to the rulers of a state. The 
Almighty says that if in a certain piece of land Muslims are politically dominant, 
then they should depute some people from among themselves who should call 
people towards righteousness, enjoin good and forbid evil. 

It is obvious that in some cases the obligation of forbidding people from evil 
shall be discharged by exhorting and urging the Muslims and in others through 
the force of law. For the first mode, those in authority have the Friday sermon 
available to them, which is specifically their prerogative. For the second mode, 
those in authority have the service of the police department, which in an Islamic 
state is established for this very purpose and works within the jurisdiction 
specified for it to achieve this objective. 

It is thus evident that according to the Qur’an, it is the duty of the Muslim 
rulers to call people towards righteousness, enjoin good and forbid evil. It is 
incumbent upon them to discharge the following responsibilities also, besides the 
other naturally imposed ones: 
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These [believers] are those who, if We grant them authority in this land, will be 


diligent in the prayer and pay zakah and enjoin what is virtuous and forbid what 
is evil. (22:41) 


5. Preaching Obligation of an Individual 
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And believers, both men and women, are friends to one another. They urge 
one another to what is good and forbid what is evil. (9:71) 


The word ,/ is used in this verse to mean urging to what is good. In Arabic, just 
as this word means giving a directive, it also means giving counsel and advice. The 
fact that this verse begins with the words (2% <W’s\ gas Ole gly O55 testifies 
that it is used here in the latter meaning. The Almighty has said that people should 
be urged to whatever sense and human nature call as good and forbidden from 
what sense and human nature call as evil. In Strah ‘Asr, this is stated from another 


ze? 


aspect by the words: peal Vali est "els55. The Qur’an says: 
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Time bears witness that these people shall definitely be in a state of loss. Yes! 
except those who accepted faith and did righteous deeds and exhorted one 
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another to the truth and exhorted one another to remain steadfast on it. (103:1-3) 


It is evident from this that this is the responsibility of every person and from 
among the basic requirements of faith. Whether we belong to the common 
masses or to the intellectual class, whether we live in a jungle or in a city, 
whether we are the citizens of a Muslim state or residents of a non-Muslim 
country, we are liable to carry out this responsibility. Every person is liable to it 
and it is among the requirements of faith. If a believer does righteous deeds and 
also fulfils this requirement of faith, the Qur’an has ensured him protection from 
the punishment of this world and of the Hereafter and he shall be granted the 
eternal Kingdom of Heaven. 

It is evident from the nature and scope of this preaching as mentioned in these 
verses that the preacher and the preached are not distinct from one another. Every 
person at all times acts as a preacher as well as an addressee to this preaching. This 
is evident by the words used by the Qur’an: (2% «| men (they are friends to 
one another). This responsibility should be discharged by a father towards his son 
and a son towards his father, a husband towards his wife and a wife towards her 
husband, a brother towards his sister and a sister towards her brother, a friend 
towards his friend and a neighbour towards his neighbour — in short, a person 
should discharge it towards every person who has an immediate relation with him. 
When he sees that someone among them has adopted an attitude which is contrary 
to the truth, he should try to urge him according to his knowledge, capacity and 
ability to mend his ways. It is quite possible that while at one time of the day we 
deliver some truth to a person, and at another time, he does this very service to us. 
Today, we may urge a person to the right way and tomorrow that person might 
urge us to the same. In short, a Muslim should keep discharging this duty in his 
immediate circle whenever he gets the opportunity. 

Moreover, it is also essential that his preaching be directed from the nearest to 
the next, and a person should foremost address his family members and try to 
save them from the Fire of Hell. He must be aware of the fact that if he went after 
others while leaving aside these immediate people who might be deep in evil, 
then in spite of all his efforts, he may end up at the losing end in the Hereafter: 
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Believers! Protect yourselves and your kindred from a Fire fuelled with these 

men and these stones [they worship]. In charge of it will be stern and mighty 

angels who never disobey God’s directive and promptly do what they are told. 

(66:6) 


Here, this should also remain clear that within one’s immediate sphere, there 
exists a sphere in which a person possesses authority. In a family system, a person 
often has two capacities: he is a father and he is a husband. As per the dictates of 
common sense and human nature, a person has authority in these two spheres. It is 
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because of this authority that a person in his capacity of a husband and that of a 
father is responsible for the affairs of his wife and children respectively. The 
Prophet (sws) is reported to have said: 


bes oe Syed SEIS ot (SIE 
Beware that each of you is a shepherd, and each person will be held 
accountable for his herd.” 


It is about this circle of authority in which the Prophet (sws) directed Muslims 
to try to curb any evil they see in it. He is reported to have said: 


oly Datel uss er 7 ets Se i bis oa (Se ica 
When any person among you sees an evil [in his circle of authority], he 
should try to curb it by [the force of] his hands. If he does not have the faith to 
do it, he should try to curb it by his tongue and if [even] this is not possible, 


he should consider it bad in his heart and this is the lowest level of faith.” 


The words ee A ors (if he does not have the strength ...) do not refer to 
physical strength or the strength of resources which make a person liable to 
follow some directive; they refer to one’s courage whose source is one’s faith. 
Thus the foremost responsibility of a person in his circle of authority is to curb 
evil by force unless some religious expediency is attached to it. To curb evil by 
the tongue is the second level of faith and the last level is that a person should at 
least consider it to be evil in his heart. If he does not even have this feeling, then 
it means that he has become totally devoid of faith. 

In the opinion of this writer, if this narrative is deliberated upon in the light of 
the Qur’an, then its correct interpretation is the one presented above. A husband, 
a father and a Muslim ruler are, no doubt, responsible to curb evil by force within 
their circle of authority. Less than this, whatever action they take shall indeed be 
a show of their weak faith; however, if they venture to use force outside their 
circle of authority, then this is the worst kind of disorder and anarchy that they 
can create. Such measures have no place in religion. The Qur’an is absolutely 
clear in this regard: as a preacher, no messenger of God was ever given the 
authority beyond reminding and lucidly presenting religion. It says: 


QVYEN AY TAA) fetes celle GLI ts ef cy 


Your duty is only to remind them; you are not to force them. (88:21-22) 





22. Al-Bukhart, Al-Jami‘ al-sahth, 412, (no. 2554). 
23. Muslim, Al-Jami‘ al-sahth, 42, (no. 177) 
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6. Strategy of Preaching 


coat pl pe NG Of ELST Ce dl ght od abe Sy MSIL LG em Ml £3 
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Call men to the path of your Lord with wisdom and kindly exhortation and 
debate with them in the most befitting manner. Indeed, your Lord best knows 
those who stray from His path and those who are rightly guided. And if you 
avenge, let this be commensurate with the wrong that has been inflicted upon 


you. And if you exercise patience, then this is the best way for the patient. 
(16:125-126) 


Although these verses address the Prophet (sws) and his Companions (rta), and 
as such primarily relate to the indhar of the messengers, it is obvious that the 
directive stated in them is general and cannot be confined to them alone. 
Consequently, in all categories and types of preaching, these verses provide 
guidance regarding the strategy that needs to be adopted. If one deliberates on 
these verses, one can derive the following points regarding the guidance they 
provide us: 

Firstly, wisdom, kindly exhortation and sound discussion should permeate the 
tone of this preaching. In the above quoted verses, by wisdom (hikmah) is meant 
the arguments and kindly exhortation means urging the addressees through 
sincere reminders. The implication is that whatever is presented should be 
supported by arguments and presented in the light of knowledge and intellect and 
one should not be aggressive and forceful in one’s presentation. One’s tone 
should reflect sincerity and affection. If the stage reaches that of debate and 
argument, then this should be done in a most befitting manner. If the opponent 
becomes hostile and antagonistic, then instead of responding in an even more 
belligerent manner, a true preacher should always remain polite and civilized. 

Secondly, the responsibility of a preacher is that of preaching only: he should 
communicate the truth and elucidate it, and in no way show any slackness in urging 
and exhorting people towards it. If he discharges this responsibility in a befitting 
manner, he fulfils an obligation. It is the Almighty Who decides to give guidance 
to a person or to lead him astray. He knows full well those who have erred and also 
those who are rightly guided. He shall thus deal with a person in a manner he is 
worthy of. A preacher should not try to force the truth on others nor should he give 
verdicts about the fate a person shall meet in the Hereafter. This is the sole 
prerogative of the Almighty, and the only responsibility of a preacher is to 
communicate the truth, and he must not exceed this. 

In the preaching of Muhammad (sws), this aspect is explained by the Qur’an in 
the following manner: 
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You cannot guide whomever you please: it is God who guides [according to 
His Law] whom He pleases and He best knows those who are guided. (28:56) 


COVENT) Sapa of ob Oy alo us Yh op AGE Lb Lo 3 oy 
If you are anxious about their guidance [it should remain clear to you], God 
does not guide those whom He [according to His law] leads astray, and God 
does not help such people. (16:37) 
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Therefore follow what has been revealed to you from your Lord. There is no 
god but Him, and ignore these polytheists, and [remember that] had God 
pleased, they would not have indulged in polytheism and [remember also that] 
We have not made you their keeper, nor are you their guardian. (6:106-107) 


ws 


(VYAY\: AA) joie agile GLI SS GT GS 3s 
So [O Prophet!] Keep reminding; you are only one who reminds; you are not one 
to force [your message] upon others. (88:21-22) 


(0) Gteenli UEley gS) Ge Wh 
So, your responsibility is only to communicate and it is Us who will take 
[their] account. (13:40) 


Thirdly, if the addressees of preaching resort to oppression and inflict harm on 
the preacher, he is allowed to avenge it in a proportion commensurate with the 
harm inflicted while remaining within moral limits; however, in the eyes of God, 
it is better that a person bears this oppression without avenging it; he should not 
take any measure of revenge; neither should he change his stance after being 
overwhelmed with hardships. Those who show patience at these instances are 
promised great rewards. Not only will they face its good consequence in this 
world, they will also encounter good consequences in the Hereafter. At another 
instance, the Qur’an has urged the believers to refrain from avenging the harm 
inflicted on them, and, on the contrary, to display a befitting attitude: 

Sy OS Bye ayy By eal bp Loh Ce dy ois ed Ge 
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And good and evil are not the same. Requite evil with good, and you will see 
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that he who is your enemy will become your dearest friend. [And remember] 
none receives this wisdom except those who patiently endure and none receives 


it except those who are truly fortunate. If, [in this matter], Satan tempts you, 
seek refuge in God. Indeed, He hears all and knows all. (41:34-36) 


This endurance can only sustain in a person when at the very outset, preachers 
of Islam are fully aware of the fact that in this endeavour, there can be trials and 
tests in which a person is robbed of his wealth, orchards are destroyed, hardships 
are inflicted, limbs are severed and even life is lost. At times, evil tries to allure a 
preacher and at times intimidate him. Avarice and fear are used to divert him 
from the right path. At other times, he is put behind bars and subjected to cruel 
punishments which dislocate his joints; he is suspended in a muddy well; he is 
stoned to death right between the altar and the holy of holies, and his head is cut 
and presented to dancing girls. Preachers should have faith that the Almighty 
Who has blessed them with guidance and imposed the responsibility of preaching 
upon them, will definitely help them in hardships and difficulties: 


Sab an Jey UST GO de oka, UL Uine tay a Ce ss YE 
(VY) £) OSS 
And why should we not trust in God, when He has already guided us to our 


paths? We will endure your persecution patiently and [we know that] in God 
should all the trusting put their trust. (14:12) 


It is these three points which form the basis of the strategy in preaching 
religion. The last two of these do not require much explanation; however, while 
presenting one’s message with wisdom and with kindly exhortation certain 
aspects — the source of which is the example set by the prophets — should be kept 
in consideration. In the following pages, these shall be discussed in detail. 


i. Consideration of Intellectual Ability 

The first thing is that every preacher should present his message according to 
the intellectual ability of his addressees. People who are unaware of the 
fundamentals of Islam must not be preached principle directives which are based 
on these fundamentals. Similarly, people who are in the process of understanding 
the principle directives must not be presented their fine details and corollaries. If 
the topics of philosophy of religion cannot be presented before the masses, then 
without dealing with them, the details of the shari‘ah will also not become 
attractive to the intellectual class. Imam Amin Ahsan Islahi writes: 


People who do not understand this system of religion and the benefits of this 
way of preaching of the prophets end up urging their addressees to not only 
adopt the obligatory prayers but also optional prayers like those of tahajjud and 
ishraq before they make an effort to create the true cognizance of God in a 
person. Instead of first making people aware of the need of a prophet and the 
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need to follow and obey him they start asking them to keep beards, trim 
moustaches and keep their legware above the ankles. They want to see a 
person overwhelmed with humility and fear of God before he has any lasting 
and strong faith in the Hereafter. Because of their efforts, the size of the beards 
may increase, legware may be restrained above the ankles, artificial humility 
and modesty may pervade the countenance and mannerisms of people, strict 
observance of the Sunnah in eating, drinking, coughing and sneezing may 
become a punctual habit, yet since all this has been engendered in an irrational 
and unnatural manner, all the piety such people boast is tantamount to 
“straining out gnats but swallowing camels”. 


This aspect must also be kept in consideration for the instruction and training of 
those who profess faith in the message preached. A study of the biography of the 
Prophet (sws) shows that the way he dealt with senior Companions like Abi 
Bakr, ‘Umar, ‘Uthman, ‘All, Mu‘adh ibn Jabal, Sa‘d ibn Mu‘adh, Zayd ibn 
Thabit, Jabir ibn “Abdullah, ‘Abdullah ibn Mas‘tid would be very different from 
the way he dealt with the common Companions. He would require them to be at a 
certain level and would hold them accountable to a greater degree. The way he 
would teach Islam to a common Bedouin would be very different from the way 
he would teach the Companions of high stature. By merely studying the 
difference in his dealings with Mu‘adh ibn Jabal and Abi Dharr al-Ghifari, the 
things which he kept in consideration in this regard become evident. 

One aspect of this is that whatever he taught to people, he taught it gradually 
and piecemeal so that it could become deeply rooted in their hearts and minds 
and become part of their deeds. It is only after they had fully digested one 
directive that the next was given. The next directive was given in a manner that it 
would neither become a burden on the weak nor would it discourage and de- 
motivate those who could digest more. While explaining this aspect, Imam Amin 
Ahsan Islahi writes: 


The preaching of a true preacher can be compared to that of a farmer. Just as a 
farmer cannot achieve his objective by merely sowing seeds in a land 
similarly, a true preacher cannot accomplish his objective by merely 
counselling people; it is essential that he should have the same concern for his 
endeavour as a dutiful farmer has for the seeds he has sown. Just as a farmer 
is watchful that the seeds are firmly planted in the ground, they receive water 
at the right time, they are protected from inclement weather, weeds do not 
obstruct their development, they are protected from birds and animals — and it 
is after a long period of hard work and care in which he forgoes rest and sleep 
that he is able to reap the fruit of his labour — in a similar way, a true preacher 
is only able to reap the harvest of his labour when he has the strength and 
capacity not only to present his message to people but also to bear the burden 
of training and instructing them. Otherwise, just as the seeds sown by an 





24. Amin Ahsan Islaht, Da ‘wat-i din awr us ka tarigah-i kar, 80. 
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unconcerned farmer become a target of foul climatic conditions and become 
fodder for animal and birds, in a similar manner, the preaching of a true 
preacher ends up in vain.” 


The Almighty has affirmed that the reason for gradually revealing the Qur’an is 
to instruct and train people: 


(\: NY) pS iy EKA Se. de otha aa UT, 
And We have revealed the Qur’an piecemeal so that you may gradually recite 
it to people and We have diligently revealed it. (17:106) 


Similarly, it is stated: 


Us s shy, tarp a CE GU Story aA ola dle OF UY 1 fas CL 
(TY:¥e) 
And the disbelievers asked: “Why was the Qur’an not revealed to him in a 


single revelation? We have revealed it thus so that We may strengthen your 
heart and We have imparted it to you in a gradual manner.” (25:32) 


‘A’ishah (rta), mother of the believers, explains: 


ale dy Dd G 15) try Li 153 GS fall Gy UG dors 
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iat Uh F ian y (Sal 
The first thing to be revealed in the Qur’an was a siirah from among the 
mufassal which mentions Paradise and Hell until when people entered the 
folds of Islam, then directives regarding prohibition and allowance were 
revealed and [in reality] if the directive: “Refrain from drinking liquor,” had 
been revealed earlier on, people would have said: “We will never refrain from 


alcohol’, and if the directive: “Do not commit fornication” had been revealed, 
people would have said: “We will never refrain from fornication.””* 


ii. Psychological Considerations 

Secondly, the psyche of the addressees must also be kept in consideration. Just 
as rain at the wrong time has no effect on the land and may at times be 
detrimental to it, in a similar manner, preaching done without giving due 
consideration to the mental state and psyche of the addressees will find little 
response. Thus sole reliance should not be made on the fact that since truth has 





25. Ibid., 152. 
26. Al-Bukhart, Al-Jami‘ al-sahih, 895-896, (no. 4993). 
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its own strength it will be accepted whenever delivered; it is essential that a 
preacher must assess if his addressees are in the right psychological state to listen 
and to understand his message. 

In this regard, the situations which a preacher might have to face may not be 
comprehensively stated here; however, the principle guidance provided by the 
Qur’an and Hadith is explained below: 

1. Whatever aspect of religion be presented before people should be presented in 
a manner that instead of feeling an abhorrence and loathing for it, people have a 
feeling of ease and fondness for it. The same thing can pose difficulty when 
presented from one angle and it can provide ease when presented from another. If, 
at the outset of preaching, only those aspects of the message are presented which 
have an attraction for people who are at a distance from religion, then it can be 
expected that later on they will even gradually accept things which are averse to 
their nature. The Prophet is reported to have said: \';}43 U5 |"; (give glad tidings to 
people and do not spread hatred among them).”’ Consequently, while stating a 
principle, he has also said: 


vee 
<9 2-8 0? 


You have been sent to create ease and you have not been sent to create 
difficulty. 


2. A preacher should not criticize the beliefs and cherished personalities of his 
addressees in a style which induces in them the feelings of adhering to their views 
even if these views have no moral basis. He should specially refrain from regarding 
his own cherished personalities to be superior to those of his addressees, and 
should focus all his efforts in explaining his point of view and in achieving his 
objective. While becoming overwhelmed for the cause of truth and the urge to 
subdue evil, he should not say something which annoys the addressees and makes 
them so desperate that they retaliate recklessly. The Qur’an says: 


Chess 1) ple ae aly peter al Ob op OF ou ee oe 
And do not revile those which they invoke besides God, lest in their ignorance 
they revile God with rancour. (6:109) 


3. A preacher should specially take into consideration the fact that since the 
leaders and chiefs among the addressees of a preacher always want themselves to 
be respected, he should not adopt a style that hurts their ego in this regard lest 
this may become a hindrance for them in accepting the truth. The Almighty 
directed two of His great Prophets: Moses (sws) and Aaron (sws) to keep this 
aspect in consideration: 





27. Ibid., 17, (no. 69). 
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“eer iyy af se OILS bao es Ie 
Go both of you to Pharaoh. Indeed, he has transgressed all bounds. Speak to 
him with gentle words that he may yet take heed or fear [his Lord]. (20:43-44) 


Thus if a stage arises that criticizing the base characters of their elders becomes 
a requirement of preaching, indirect styles of address should be adopted. The best 


example of this style is the Almighty’s comment on the leadership of the 
Quraysh in Stirah Qalam: 


442 
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And heed not [every] swearer of false oaths, one who i is despicable, maker of 
evil gestures, who goes about sowing seeds of dissension, forbidder of good, 
transgressor, usurper of rights, cruel and moreover is rootless. This is so 


because he has wealth and children. When Our revelations are recited to him, 
he cries out: “These are but tales of the ancients.” (68:10-15) 


C 


Z 


4. If, at times, the addressees are in a mood of raising objections or have taken to 
jeering and ridiculing, then in this state not only should a preacher refrain from 
presenting his message before them but also if at times a similar situation arises 
after he has presented his message he should discontinue his effort and wait for 
some other opportune moment. The Almighty says: 


ad Oy ob ene gio di S ee Lost eg odo d Gail ot, iy 
° ee ee a ee on oe ke Lee pinay 
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And when you see those who scoff at Our revelations, withdraw from them 


till they engage in other talk and should Satan cause you to forget this, do not 
sit with the wrongdoers as soon as you remember. (6:68) 


5. It is essential for a preacher to abstain from presenting his message in an 
unconcerned and mechanical manner as well as from elaborating it too much and 
from being anxious to impart it at inappropriate times. He should also avoid 
repetition and monotony in this regard. Moreover, he should not present his 


message when his addressees are busy and it would be hard for them to listen to 
him at that time: 
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It is narrated by Abt. Wa’il that Ibn Mas‘ud would instruct and remind people 
[about religion] every Thursday. A person from among them said: “O Abu 
“Abd al-Rahman, I want you to remind us every day.” He replied: “I don’t do 
this lest it may be burdensome on you. I remind you at intervals the way the 
Prophet (sws) used to remind us at intervals lest we may become fed-up.””” 


The Prophet (sws) regarded the brevity of a sermon to be a sign of wisdom of 
the sermonizer: 


Fee OU Gye Oy Ha ail, Sal ELE agi So Ee ct ay 04) atke Sib oy 


eee 


Prolonging the prayer and shortening the sermon is the sign of wisdom of a 
person, so prolong the prayer and shorten the sermon and be informed that 
some sermons caste a magical spell [on the addressees].*° 


Ibn ‘Abbas (rta), one of the Prophet’s most celebrated Companions, is reported 
to have said: 


4° 4 4, 
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Counsel and remind people every Friday. If it is to be more than this, then do 
it twice and if you want to do this even more frequently, then do it thrice. Do 
not make people fed-up with this Qur’an and I should not see you going to a 
group of people while they are busy conversing among themselves and you 
start counselling and reminding them and in this manner you make them 
repulsive to it. This is not right; do not speak. When people wish to, then 
speak to them such that they are desirous of listening.*! 


6. Just as a true preacher should refrain from presenting his message at 
inopportune moments, in a similar manner, he should also be very eager to cash 
upon opportune moments. He should be very anxious to present his message at 
the right time in much the same manner as the Prophet Joseph (sws) did, even 
when he got a chance while being imprisoned: 
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And with him two young men also entered the prison. One said: “I dreamt that I 
was squeezing grapes.” And the other: “I dreamt that I was carrying a loaf upon 
my head from which birds were eating.” Interpret these [dreams] for us; we see 
that you are a pious man. Joseph replied: “I will interpret them for you before 
you are provided with food that you are fed with here. This is part of the 
knowledge my Lord has taught me. Indeed, I have left the faith of those who do 
not believe in God and they are the ones who deny the Hereafter, and I have 
adopted the way of my forefathers, Abraham, Isaac and Jacob. We have no 
right to associate others with God. This is the grace which God has bestowed on 
us and on all mankind, yet most men are not grateful. Fellow Prisoners! Are 
many gods better than God, the One who prevails on all? Those you worship 
besides Him are nothing but names which you and your fathers have devised. 
God has revealed no sanction for them. Sovereignty rests only with God. He 
has directed you to worship none but Him. This is the true faith: yet most men 
do not know it. Fellow Prisoners! One of you will serve his Lord with wine. As 
for the other, he will be crucified, and the birds will tear apart his head and eat 
it. This is the judgement about which you two were asking.” (12:36-41) 


While commenting on the Prophet Joseph’s preaching initiative, Imam Amin 
Ahsan Islahi, writes: 


Let us cast a glance at the whole incident: Two people are inducted into jail 
together with Joseph (sws). Both have dreams and are eager to have them 
interpreted. Among the inmates of prison, they think that Joseph (sws) could 
help them in this matter. They thus describe their dreams to him with great 
respect and reverence. In response, Joseph (sws) does not merely interpret 
their dreams for them or earn some personal benefit by taking advantage of 
the respect they have for him; on the contrary, taking this to be an opportune 
moment, he presents before them the basic message of Islam and the style he 
adopts is such that it seems that what he has to say naturally springs forth and 
not something intentionally and artificially raised. This conversation points to 
an important principle: Just as a farmer vigilantly waits for rain so that he is 
able to sow seeds in his land, similarly, a true preacher should be vigilant 
about his surroundings; he should be ready to grasp the opportunity of 
presenting his message whenever he sees that someone is willing to listen to 
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him and the situation becomes conducive for sowing seeds of his message in 
the heart of his addressee. The second principle which becomes evident from 
this incident is that when with the grace of God such an opportunity arises it is 
not right to waste it or to use it to one’s personal advantage. When selfish 
people get such opportunities they try to use them for their own personal 
interests instead of making the best out of them for the cause of preaching. In 
current times, most of our scholars and saints are generally involved in this 
despicable practice. When they find someone directing his attention towards 
them they become very happy, but their happiness is not the happiness of the 
Prophet Joseph (sws) upon seeing the attention of his companions; it is rather 
like the happiness of a spider who spins a web around itself to catch flies and 
when it sees a fly approaching its web, it swells with glee on the prospects of 
catching a precious prey. 


7. Preaching should begin with what is agreed upon and acknowledged. 
Differences should only gradually be discussed. A preacher should start by 
presenting facts his addressees do not dispute, which are not alien to them and 
are in fact the call of their hearts. Only once this is done should he proceed to 
present the corollaries of unanimously acknowledged facts in a gradual manner 
so that the addressees are unconsciously attracted towards things they are not 
used to and which a preacher wants them to admit. The Prophet (sws) has been 
directed by the Almighty to follow this principle in the following words: 
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Tell them: “People of the Book, come to what is agreed upon among us: that 
we will worship none but God, that we will associate none with Him, and that 
none of us shall regard any one other than God as our Lord.” Then if they turn 
away, tell them: “Bear witness, then, that we are Muslims.” O People of the 
Book! Why do you argue about Abraham when both the Torah and the Gospel 
were not revealed till after him? Have you no sense? It is you who have 
argued about things of which you have some knowledge. Why do you now 
argue about that of which you have no knowledge at all? [And in reality] God 
knows, and you know not. Abraham was neither a Jew nor a Christian. He 
was an upright man, one who submitted to God and he was not a polytheist. 
(3:64-67) 
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8. If one’s addressee instead of responding to the arguments of a preacher 
through arguments resorts to foul play, then instead of pressing his arguments, a 
preacher should present his message from another angle so that if his addressee 
does not accept it then at least he has no way to counter it. The best example of 
this form of exchange is the encounter of Abraham (sws) with Nimrod in which 
the following dialogue took place: 


ol ill dy peal] UE SY UH an out Of gb al EE call yf 
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Have you not seen the person who argued with Abraham about his Lord 
merely because God had bestowed sovereignty upon him when Abraham said 
[to him]: “My Lord is the One who gives life and death.” He replied: “I too 
have this power.” Abraham at once remarked: “God brings forth the sun from 
the east; you bring it forth from the west.” The disbeliever was confounded [at 
this remark]. And [in reality] God does not guide such evil-doers. (2:258) 


ili. Style of Preaching 

Thirdly, since the objective of true preaching is not merely to explain the truth, 
but to explain it in a manner and style that the common man as well as the 
learned among men have no difficulty in understanding it, a true preacher should 
always try to present his message in such an effective and natural way that people 
who have the slightest of potential to understand it, are able to grasp it and it also 
becomes evident about those who evade it that they cannot be expected to benefit 
from it. For this very reason, when Moses (sws) was assigned prophethood, he 
prayed thus: 
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“Lord”! [said Moses], “Open my heart for me, and make my task easy and 
liberate my tongue from its impediment that men may understand my speech 
and appoint for me a helper from among my kinsmen, Aaron my brother. 
Grant me strength through him and make him share my task so that we may 
give glory to You always and remember You always. You are surely watching 
over us.” (20:25-35) 


Thus the preaching of a true preacher should have the following characteristics: 
1. His preaching should be free from any ambiguity. About the Qur’an, which 
is the greatest manual of preaching, the Almighty says: 
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And surely this is revealed by the Lord of the Universe with diligence and 
meticulousness. The faithful spirit has brought it down into your heart that 
you may give warning in an eloquent Arabic tongue. (26:192-195) 


While explaining the style of preaching of the prophets and other righteous 
people, Imam Amin Ahsan Islahi, writes: 


... the style adopted by them is so clear and lucid that their preaching penetrates 
every section of the society. It is neither too brief and ambiguous nor too 
lengthy. Similes and metaphors also do not abound in it. It also does not contain 
very many veiled references. The words used are also not uncommon and 
difficult. The style adopted has nothing ungainly and despicable about it. The 
language is pure and articulate; the metaphors used are very apt and the similes 
very effective. Moreover, instead of anger, the style resounds with sincerity and 
instead of harshness it has softness; the words used are simple and clear; they 
are not pompous and ostentatious. Dignity and efficacy are the hallmark of their 
style which is well-suited to the objective they intend to accomplish. 
Furthermore, the nobility of their soul, the earnestness and vigour of their 
preaching, the faith and confidence their knowledge produces in their 
addressees and most of all the intense desire to make others understand their 
message — all this enhances the style of preaching, so much so that it develops 
into a new style which itself becomes an example and standard for others. The 
real feature of this style is its attractiveness and its ability to be easily 
understood. However, besides this, its simplicity and fluency bestows on it such 
a literary splendour that the works of the literati appear lifeless before it. Every 
word of their preaching is pleasing for the ears and every sentence nurtures the 
soul. So profound is its influence that it changes the destinies of nations what to 
speak of a few individuals. Such is the power it wields for a preacher that 
armies equipped with weapons are helpless before it.** 


2. A preacher should not think that he has discharged his duty after merely 
presenting his message in just one style and manner; he should in fact try to 
present his message in various styles and ways to the extent that his enemies as 
well as his followers vouch for the fact that he has done the utmost in this regard: 
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And in this way, We present Our arguments in various ways so that they are 
left with no excuse to deny them and that they may say: “You have 
thoroughly recited it out to us,” and that We may explain this for those who 





33. Ibid., 108. 
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want to know. (6:105) 


3. The discourse of a true preacher should not merely be exemplary in the 
arguments and reasoning it furnishes, it should also be vibrant with fervour and 
enthusiasm. Such should be this enthusiasm that his addressees should feel as if he 
is speaking his heart out to them. The Makkan sirahs of the last two groups of the 
Qur’an are a very good example of this aspect. If one reads them, one can feel the 
fire and fury which pervades them. It is as if one can hear roars of thunder and the 
resounding of waves as they strike the shore. This feature emanates in a true 
preacher out of the strength of his ideology, his conviction and his sympathy and 
compassion for his addressees. It makes him a person possessed with the mission 
of communicating as far as he can the fact that people must make themselves ready 
for the Day of Judgement. It is narrated about the Prophet (sws): 
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When the Messenger of God would deliver a speech, his eyes would become 
red, his voice would increase in pitch, his emotions would be stirred so much 
so that it would seem as if he is trying to warn [people] of the [danger of] an 
army onslaught. He would say: “It might come upon you in the morning or in 
the evening.” 


4. Besides this enthusiasm and vivacity and this vigour in presenting arguments, a 
preacher should never resort to polemical debate which aims to belittle the views of 
his addressees. If his addressees adopt this attitude, he should ignore them and not 
worry about the fact that this evasion on his part would be counted as his defeat. 
He should know that there is so great a difference and contradiction between true 
preaching and such disparaging debates that they cannot co-exist: 
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So let them not dispute with you concerning this and you should keep calling 
them [in this way] to your Lord. Indeed, you are on the straight path, and if 
they argue with you, say: “God knows best all that you do. God will decide 


the matter in which you are differing from one another on the Day of 
Judgement.” (22:67-69) 


5. The discourse of a preacher should always strictly adhere to his objective and 
should be in line with the purpose he wants to achieve. His words should be in 
harmony with each other and his discourse should be so cohesive and uniform that 





34. Muslim, Al-Jami‘ al-sahith, 347, (no. 2005). 
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wherever he is heard, it seems that the message that emanates from him is the same 
everywhere and the objective he eagerly wants to achieve is also the same 
everywhere. The Qur’an is the best example of such a discourse right from its 
beginning to its end. Preachers should keep consulting it from this particular angle. 


iv. Style of Reasoning 

The fourth thing is that besides their style of conversation, true preachers 
should also try as best as they can to create in their style of reasoning the same 
characteristics as those of the prophets of Allah. The Almighty has revealed the 
Qur’an as a masterpiece of literature imbuing it with these characteristics. A deep 
reading of the Qur’an shows that these characteristics are very apparent 
throughout its text. Following are these characteristics: 

Firstly, the prophets never adopt those artificial styles of reasoning which result 
from the formation of a formal discipline from simple facts of knowledge, and 
which interest only a few intellectuals who want to play and juggle with words. 
On the contrary, the prophets base their reasoning on data which is simple, 
natural and pure, and present them with reference to established facts of common 
sense in such a vibrant and living manner that it awakens the intellect and mind 
and rejuvenates dead hearts. It is because of this very natural style of reasoning 
that every upright person sees that it is the call of his own heart. 

Secondly, embedded in the message of the prophets is not mere reasoning but 
also cues and prompts which are able to create within their addressees the power 
of reasoning. Thus unlike the syllogism of the logicians, they try to focus the 
attention of their addressees on the sources of their arguments. They would state 
certain corollaries of these arguments and just give a small hint of the others. In 
other cases, they would fully explain all the corollaries and leave their obvious 
consequences to the intellect of their addressees. Such would be the effect of this 
approach that their addressees would reach these consequences themselves 
through deliberation and observe the very facts in broad day light which the 
preacher wanted to take them to. In this manner, they teach and instruct their 
addressees to discover details themselves from compact expressions, grasp the 
corollaries and off-shoots of foundational statements, understand part from whole 
and the implicit from the explicit and the hidden from the apparent. Such is the 
extent of this training that the addressees find the objective these preachers want 
to achieve to be already etched in their hearts. They find such radiance from the 
wisdom and insight imbued by this style of reasoning that every thing within the 
soul and in the external world becomes absolutely clear to them. 

Thirdly, they neither base their arguments on some wrong views of their 
addressees nor on their irrational notions. On the contrary, the basis of their 
message rests on such sound arguments that changes in situations and 
circumstances and in views and ideologies do not effect these arguments. Their 
arguments are founded on premises about whose veracity they can fully vouch 
for, and because of this feature this premise is able to validate another truth. It is 
thus because of this characteristic that their discourse in every period of time and 
in spite of the changed circumstances is able to influence hearts and successfully 
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conquer minds with the same potency. 

Fourthly, they never retaliate with similar objections on the ideology of their 
addressees which these addressees had raised on them. Since this style of reasoning 
is totally incorrect and instead of validating the truth is instrumental in making it 
dubious, it is never adopted by the prophets of Allah. They try to convince their 
addressees of their message on the merit of its own arguments, and adhere to this 
approach even if their addressees raise a thousand objections against them. 

Fifthly, their reasoning initiates from commonly accepted realities and slowly 
progresses to what is different between the two. They first try to convince their 
addressees of what is accepted in this world as established facts in the world 
around man and that within him, historical realities, certain facts of knowledge 
and established norms of human nature and common sense about which no 
upright person has any grounds to reject. Thus, they begin their arguments on 
these foundations and bring out their own message as corollaries to these 
foundational and fundamental statements, and in this way gradually familiarize 
their addressees to the most unknown of things that they imperceptibly accept 
them and then after accepting them are induced to accept their corollaries also. 


v. Methods of Preaching 

The fifth thing is that a preacher should not insist on using just one method of 
preaching; on the contrary, he should adopt all methods of his times which are 
useful and effective for presenting views before people with wisdom and 
sympathy. A history of the prophets shows that they always took into consideration 
the circumstances in this regard. When people were not conversant with reading 
and writing, the prophets of Allah adopted the method of verbally presenting their 
message, and this message was transferred as oral traditions to their people 
generation after generation. In those times, preaching was confined to personal 
contacts, oral presentation and adopting various means so that the message is 
etched in the minds of the addressees. However, once writing became a formal 
discipline, the prophets of God used the written word also for this purpose. The 
Torah, the Psalms, the Gospel and the Qur’an were revealed in those times. 

Similarly, the prophets of God fully used to their advantage all means of 
interaction and discussion as well those which were needed to solve collective 
issues if these means were morally and religiously correct. Muhammad (sws) 
called his family members to a dinner and presented his message before them. He 
also presented his message from the hillock of Safa, as per the tradition of his 
people. He went himself to meet the chiefs of Makkah and Ta’if. In the time of 
hajj, he presented his message to the chiefs of various tribes. He also sent his 
envoys to certain important people and created opportunities to present his 
message in the various markets and souks of the Arabs. He also wrote letters to 
various people for this purpose. In short, he adopted all the ways that were 
available to him in those times in Arabia to present his message. 

Imam Amin Ahsan Islahi writes: 


In certain religious circles, God knows from where this notion has emerged 
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that the prophetic and standard way of preaching is that a preacher should get 
hold of a staff and some nuts and embark upon preaching; neither should he 
cover his head nor wear shoes; he should roam about in various villages and 
wherever he finds someone he should start preaching to him whether or not he 
is interested to hear him; if he sees a couple of people standing in some place, 
he should stop and commence his speech; if he sees people in a group whether 
in a train or in a market place or on roadsides, his sermon should begin; he 
should barge into every gathering and forum; his addressees may get tired of 
hearing him but he would not get tired of talking to them; people might get 
weary of his zeal in pursuing them but he, on the other hand, would continue 
to be at their heals like a divinely appointed sentinel. People might start 
hiding from him for fear of his discussion, and at times because of distress 
may become insolent and rude but he continues with his ways with the same 
devotion and commitment. When he is requested for a sermon, he delivers it, 
when he is asked to read the mildd, he readily obliges and when he is faced 
with people of adverse views, he plunges into debate with them. This then is 
the true picture of a preacher and his preaching as imagined by most religious 
people. It is possible that these people would not outright reject the fact that 
the developed and scientific means of education and preaching currently 
available have some advantages, however the real way of preaching which 
would earn the blessings of God is the one we have referred to above and 
which according to them was adopted by the prophets of God. 


In my opinion, regarding this way of preaching to be that of the prophets is 
partly owing to a scarce understanding of the way they actually preached and 
partly because of the desire of the religious people that the way they have 
adopted themselves — apart from which they have no ability to adopt any other 
— should be regarded as sacred. As far as I have studied the methodology of 
preaching of the prophets, I have come to the conclusion that the ways which 
they have adopted in their preaching were the most developed ones of their 
times, and with the change of circumstances and evolution in civilization and 
society, these ways also changed which is a proof of the fact that insisting on a 
particular way of preaching is not correct; true preachers should in fact make 
full use of the ways that their circumstances and times afford them and adopting 
which they can better make use of their abilities and skills.*° 


In this regard, certain things should be kept in consideration: 

Firstly, immoral and unethical methods should not be adopted whatsoever in 
preaching. If this immorality exists in some method or means, then these methods 
should only be resorted to once the immorality is cleansed from it. Consequently, 
when the Prophet (sws) called upon his people from the top of the Safa hillock, 
he did adopt the very method of nadhir ‘uryan (naked warner) that was in 
currency yet he never took off his clothes the way warners in those times did. 
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Secondly, methods which damage the honour of preaching or that of the 
preacher should also not be adopted. When at one instance such a situation arose 
in the preaching endeavour of the Prophet (sws), the Almighty said: 


ak 7 
GEL Gr v7 


Sob chee yey ee Sele oe Ny Se UI Ge LG ce I Gb 


| o LI 
el S 5 ae enue 3 glee as 9b ys WSs Ghee i 05d lh 0b 35H iB us a ae 

(V1-98 As) by 
He who shows indifference, you go after him even though you are not 
responsible if he is not reformed; and he who comes to you with zeal and also 
fears [Allah], you neglect him. Certainly not! [There is no need to go after 
them]. This is but a reminder so whoever wishes, can be reminded through 
[and whoever wishes can thrust his fingers in his ears. It is set down] in 


honoured pages, exalted and untouched, in the custody of scribes, honourable 
and faithful. (80:5-16) 


Thirdly, those methods of preaching should not be adopted which damage the 
objective of preaching and instead of being conducive for people make them 
even more averse to it. One prominent example of this is the polemical speeches 
and debates which are arranged by our religious circles in the same way as duels 
are arranged between wrestlers even though the Qur’an has directed us in the 
following words about this issue: 
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And do not argue with the People of the Book but in a befitting manner except 
with those among them who do evil, and say: “We profess belief in that which 


has been revealed to us and which was revealed to you and Our God and your 
God is one and to Him we submit.” (29:46) 


Chapter 6 


The Sharr‘ah of Jihad 


Peace and freedom are two essential requirements of a society. Just as various 
penal measures help in protecting a society from the evils and excesses 
committed by an individual, resorting to armed offensives sometimes becomes 
essential to curb the evils perpetrated by countries and nations. As long as 
diplomatic relations and negotiations can be used to resolve matters, no one 
would endorse the use of force for settling affairs. However, if a nation threatens 
to disrupt the peace and freedom of the world and its arrogance and haughtiness 
exceed all bounds, a stage may come when the use of force and power becomes 
essential to keep it in check. In such cases, it is the inalienable right of 
humankind to forcibly stop its subversive activities until peace and freedom of 
the world are restored. The Qur’an asserts that if the use of force had not been 
allowed in such cases, the disruption and disorder caused by insurgent nations 
would have reached the extent that the places of worship would have become 
deserted and forsaken, what to speak of the disruption of the society itself: 
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And had it not been that Allah dislodge one people through another, the 


monasteries and churches, the synagogues and the mosques, in which His praise 
is abundantly celebrated would be utterly destroyed. (22:40) 


This use of force is called jihad or gital,' however, in the Qur’an, it can be 
classified in two distinct categories: 

Firstly, against injustice and oppression. 

Secondly, against those who reject the truth after it has been conclusively 
communicated to them. 

The first type of jihad is an eternal directive of the shari‘ah. As stated earlier, it 
is undertaken to curb oppression and injustice. The second type, however, does 





1. The literal meaning of jihdd is to strive for a cause with full force. In the Qur’an, it is 
used in this general sense as well as in the sense of an armed offensive in the way of Allah. 
Here, this second meaning is implied. 
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not relate to the shari‘ah; it relates to the divine law of itmam al-hujjah 
(conclusive communication of the truth). This law is always implemented in this 
world directly by the Almighty through people on whom He bestows the status of 
risdlah (messengerhood). In the history of mankind, for the very last time this 
status was conferred on the Prophet Muhammad (sws): 
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And for each community, there is a messenger. Then when their messenger 
comes, their fate it decided with justice and they are not wronged. (10:47) 


According to this law, once the truth is communicated to a people through their 
respective messengers in a conclusive manner and they still deny it in spite of 
being convinced about it, they are punished in this very world. At times, this 
punishment is through earthquakes, cyclones and other calamities and disasters, 
while, at others, it emanates from the swords of the believers. As a result, those 
who have denied the truth are totally vanquished in their land and the truth reigns 
supreme in it.” In the case of Prophet Muhammad (sws), the Divine scourge took 
this very form. Consequently, just as the Prophet (sws) and his Companions (rta) 
were asked to wage war against oppression and injustice, they were also asked to 
wage war to punish the rejecters of the truth once it had become totally manifest 
to his addressees. This was actually a Divine plan executed through human 
beings. It should be viewed as a divine practice (sunnatullah) and cannot be 
initiated by human beings in any manner; it is not part of the shari‘ah. The 
Qur’anic words (\ ¢: 4) Seal aU pornest (God will punish them by your hands, 
(9:14)) allude to this very reality. 

In the following pages, this writer will attempt to explain the directives of the 
shari ‘ah regarding both these categories of jihad. 


1. The Permission for Jihad 
Ca the lle Se Le Bl Gull Sail ge fel Le WU oly ile GIL OE i) ost 
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Permission to take up arms is hereby granted to those who are attacked 
because they have been oppressed and God indeed has power to help them — 


those who have been unjustly driven from their homes, only because they 
said: “Our Lord is Allah.” (22:39-40) 


This is the first verse of the Qur’an in which the Companions (rta) of the 
Prophet (sws) who had migrated from Makkah (the Muhajirtn) were given 





2. The Qur’an, 14:13-14; 58:20-21. 
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permission to fight back if they wanted in case they were attacked. The Qur’an 
says that these Companions (rta) were driven out of their homes because they 
believed that Allah was their Lord and as such were totally innocent. A little 
deliberation shows that this one sentence depicts the whole charge-sheet against 
the Quraysh. The reason for this is that no one is willing to leave his home unless 
he is oppressed for living there and thereby utterly compelled to migrate. The 
words | yale mel (because they have been oppressed) refer to this very aspect, and 
it is because of this ruthless and unfounded oppression that the Qur’an allowed 
the Muslims to resort to force against aggression. 

This right to use force has been given to the Muslims in their collective 
capacity. Every person who appreciates the linguistic style of the Qur’an knows 
that verses which authorize Muslims to use force do not address them in their 
individual capacity. Like the verses which mention punishments, these verses too 
address the Muslims as a community. Thus any step which is to be taken for use 
of force must originate from their collective system. No person or group has the 
right to take a step on its own in this regard on behalf of the Muslims. The word 
03) (permission is granted) in the above quoted verse of Surah Hajj also points to 
the fact that the very first question in an armed offensive is that of justification 
and permission. The Almighty permitted the Muslims of those times to fight back 
the Quryash only when Muslims had political authority organized in the form of 
a state in spite of the tremendous oppression let loose upon them. Consequently, 
in these times also, this is an essential pre-requisite of war.’ The Prophet (sws) is 
reported to have said: 
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A Muslim ruler is the shield [of his people]. “An armed struggle can only be 

carried out under him and people should seek his shelter for themselves [in 
4 
war]. 


2. The Directive of Jihad 





3. In recent times, some people have refuted the requisite of state authority by citing the 
armed offensives launched by Abi Basir against the Quraysh after the truce of 
Hudaybiyyah. This can only be termed as ignorance of the Qur’an and established history. 
According to the Qur’an (8:72), the Prophet (sws) and the Muslims of the state of Madinah 
were not responsible for the actions and deeds of people who had not migrated to Madinah. 
Moreover, we even find the following harsh remarks of the Prophet (sws) about Abii Basir 
when he returned to Madinah after killing one of his two custodians: ols” oh aie Guan al ae 5 
sear (his mother be cursed, if he finds some supporters, he is bound to ignite the flames of 
war.) See: Al-Bukhari, Al-Jami‘ al-sahth, 447-450, (nos. 2731-2732). 

4. Bukhari, Al-Jami‘ al-sahih, 489, (no. 2957). 
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And fight in the way of Allah with those who fight against you and do not 
transgress bounds [in this fighting]. Indeed, God does not like the 
transgressors. And kill them wherever you find them and drive them out [of 
the place] from which they drove you out and [remember] persecution is 
worse than carnage. But do not initiate war with them near the Holy Ka‘bah 
unless they attack you there. But if they attack you, put them to the sword 
[without any hesitation]. Such disbelievers deserve this very punishment. 
However, if they desist [from this disbelief], Allah is Forgiving and Merciful. 
And keep fighting against them, until persecution does not remain and [in this 
land] Allah’s religion reigns supreme. But if they mend their ways, then [you 
should know that] an offensive is only allowed against the evil-doers. A 
sacred month for a sacred month; [similarly] other sacred things too are 
subject to retaliation. So if any one transgresses against you, you should also 


pay him back in the same coin. And have fear of Allah and keep in mind that 
Allah is with those who remain within the bounds set by Him. (2:190-4) 


Once the permission to wage jihdd was revealed in the verses of Stirah Hajj as 
stated earlier, a detailed directive regarding jihdd was basically revealed in the 
above quoted verses of Sirah Baqarah. All other ones which mention jihad 
actually elucidate and emphasize what is stated here as well as elaborate on the 
right course in certain issues” that arose once the Muslims set about following 
this directive. 

The context of the verses cited above is that once the Baytullah was regarded as 
the giblah, Muslims became anxious to offer hajj; however, they realized that the 
Quraysh would be an impediment to this. If they offered resistance matters could 
lead to an armed conflict, and the sanctity of the sacred months would not allow 
this to happen. Consequently, when a question was asked on this issue, the 
Qur’an replied that the sanctity cannot be violated; however, if the Quryash take 
the initiative in waging war, Muslims were told that they should fight them to 
crush their resistance. This is what the context says; however, the directive does 
not end here, and the Qur’an goes on to extend it by adding certain other details 
to it. It clarifies the nature of responsibility the Muslims have been entrusted with 
viz-a-viz jihad, the real reason from which they should derive their motivation in 
waging jihad, the moral and ethical limits of this undertaking, and, finally, the 
real objective of jihad. Through these details, the two categories of jihad referred 





5. One such example can be seen 2:244. 
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to earlier in this chapter are clearly set forth. 
These details will now be explained: 


i. Nature of the Obligation 

The first thing that is evident from these verses is that Muslims should not 
merely fight the Quraysh if they resist them in offering hajj, but, as the Qur’an 
goes on to say, also continue to fight them until the persecution perpetrated by 
them is uprooted and Islam prevails in the whole of Arabia. This, obviously, was 
a very big responsibility and could not have been imposed on an Islamic state 
without giving due consideration to its moral as well as military might. 
Consequently, the Qur’an (8:65) explained that this aspect had been taken into 
account, and, as a result, the extent of responsibility would vary in different 
phases of the Prophet’s struggle. 

In the initial phase, when the Muslim ranks basically consisted of the pioneers 
among the Muhajirin and the Ansar and their faith and moral character were of 
an exemplary degree, they were required to fulfil this responsibility even if the 
enemy was ten times their might. The Qur’an says: 
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Prophet! Rouse the believers to wage war. If there are twenty amongst you, 
patient and persevering, they will subdue two hundred: if a hundred, they will 


subdue a thousand of the disbelievers: for these are a people without insight. 
(8:65) 


While explaining the word “insight,” Amin Ahsan Islahi, writes: 


It is this insight which is man’s real quality. When a believer who is equipped 
with it sets foot in the battlefield, he finds within his solitary soul the power of 
a whole army. He experiences Divine help around him and death becomes 
dearer to him than life. The reason is that his insight illuminates before him 
the exalted destination in Paradise reserved for martyrs. It is this very insight 
which produces in him the perseverance and strength that make him equal in 
might to ten people who are devoid of it.° 


This was the first phase. After it, many people entered the folds of Islam. 
Though the number of Muslims increased significantly as a result, yet the 
converts did not have the same insight in religion as their forerunners before 
them. Consequently, the Almighty reduced the burden of this responsibility also: 
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CVV A) Gea ae big ab ob, aif ke Gif st. 
Now, God has lightened your burden for He knows that weakness has come 
into you: So, if there are a hundred of you, patient and persevering, they will 
subdue two hundred, and if a thousand, they will subdue two thousand, with 
the permission of God and [in reality], God is with those who patiently 
persevere. (8:66) 


A similar policy was adopted by the Almighty regarding the extent of 
requirement that arose in wars that the Muslims had to fight. In the battles of 
Badr, Uhud and Tabiik, the responsibility was much more and each Muslim was 
required to present his services as a combatant. Those who tried to shirk this 
responsibility were severely reprimanded by the Almighty. They were told that if 
they hold their life, wealth and kin dearer than jihad, they should wait for the 
Almighty’s decision against them Who would punish them in the same manner as 
He had decided to punish those who deliberately rejected Muhammad (sws).’ 
However, in military campaigns in which it was not necessary that each Muslim 
offer his services, the Almighty informed the Muslims that though presenting 
one’s self for jihad carried great reward — which by no means was ordinary -, it 
was not compulsory for each Muslim to participate in them: 


be rently oolel al) ee 2 O planed!’ pr ey) ae ive o O pista Soe U 
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Not equal are those of the believers who sit at home without any genuine 
excuse and those who strive hard and fight in the cause of Allah with their 
wealth and their lives. Allah has given preference by a degree to those who 
strive hard and fight with their wealth and their lives above those who sit [at 
home]. [Truly], for each, Allah has made a good promise and [truly] Allah has 
preferred those who strive hard and fight above those who sit [at home] by a 


huge reward. High status and forgiveness and mercy from Him. And Allah is 
Ever-Forgiving, Most-Merciful. (4:95-96) 


At another place, the Qur’an has unequivocally stated that showing cowardice 
and running away from the battlefield having stepped into it is not befitting for a 
believer. So great is this sin that the Almighty has promised the fateful doom of 
Hell fire for such cowardice: 
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Believers! When as an organized army you meet these disbelievers, never turn 
your backs on them. And [you should know that] whoever turns his back to 
them on such a day — unless it be a stratagem of war, or to retreat to a part of 
his army, — he indeed has drawn upon himself wrath from Allah. And his 
abode is Hell, and worst indeed is that destination! (8:15-6) 


While explaining these verses, Amin Ahsan Is]ahi, writes: 


Now the Muslims are being given directives regarding imminent wars. They 
are told that when they encounter the enemy army in formal warfare, they 
must never turn their backs. This directive has been given in the light of the 
background delineated earlier in which the Almighty had promised Divine 
help. It is an anathema for people who have the support of Allah and His 
angels to run away from the battlefield. 


ey mare 


od L's: ware <4: in such a situation, those who desert the battlefield would 
invife the wrath of God and Hell shall be their abode. This shows that the 
crime is no less than that of apostasy and disbelief. Obviously, the severity of 
this sin hinges on the fact that, at times, a person who runs away from the 
battlefield poses a great threat to the whole army and sometimes to the whole 
Muslim collectivity. 


Y, woe 8 


iss A (oats sl Ju Bae UW): the implication is that only those measures are an 
exception which a soldier adopts as military tactics or, which as in some cases 
when its need arises, he has to adopt to vacate his front and join some other 
rank. In other words, what is forbidden is to show one’s back to the battlefield 
in order to flee from the fight. Showing one’s back as a war strategy is a 
different matter [and is not forbidden].° 


Three things are obvious from the stipulations that all these verses mention: 

Firstly, even if the sole ground to wage jihad in these times — oppression and 
injustice in a country — exists in a particular case, jihad never becomes obligatory 
unless the military might of the Muslims is up to a certain level. In the times of 
the Prophet (sws), when large scale conversions took place in the later phase, the 
Almighty reduced the Muslim to enemy ratio to 1:2. It cannot be imagined that in 
later periods it can be more than this. Consequently, not only should the Muslims 
consolidate their moral character, but they should also build their military might 
if they want to wage jihad when the need arises. The Qur’an gave a similar 
directive to Muslims of the Prophet’s times in the following words: 


rere Sey woes bl ro ele eee 


(Vet Ay 0 gob BW Ny pS ig alll focee bcc Se pha Ley gales AU gi pole 





8. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 3, 450. 


The Shari‘ah of Jihad 547 
And muster against them all the men and cavalry at your disposal so that you 
can strike terror into the enemies of Allah and of the believers and others 
beside them who may be unknown to you, [though] Allah knows them. And 
[remember] whatever you spend for the cause of Allah shall be repaid to you. 
And you shall not be wronged. (8:60) 


Secondly, abstaining from participating in jihad becomes a sin only when a 
Muslim sits at home in spite of the fact that an Islamic State has given a call to 
each and every Muslim to participate in jihad. In religious terminology, such an 
appeal is called nafir ‘am (e\© »4). In such instances, the sin is as grave as 
hypocrisy. In the absence of this situation, participating in jihdd, no doubt, is a 
very desirable deed if the need arises; however, it is not obligatory and a person 
who does not undertake it cannot be called a sinner. 

Thirdly, deserting the battlefield of jihad is totally forbidden. No believer 
should show such feebleness. It is tantamount to showing distrust in Allah, giving 
priority to this world over the next and trying to make life and death dependent 
upon one’s own strategy — all of which cannot exist with true faith. 


ii. The Driving Force 

The second thing which is evident from the above quoted verses (2:190-4) is that 
the “armed warfare” (J%—3) mentioned therein must neither be undertaken to 
gratify one’s whims nor to obtain wealth or riches. It must also not be undertaken 
to conquer territories and rule them or to acquire fame or to appease the emotions 
of communal support, partisanship and animosity. On the contrary, it should be 
undertaken only and only for the cause of Allah as is evident from the words he e 
4 (in the way of Allah) after the word | bts (wage war). Consequently, at the very 
beginning, the Qur’an has clarified that such a sacred undertaking has no relation 
with personal or selfish motives. This is the war of the Almighty that His servants 
undertake at His behest according to the guidelines provided by Him for His cause. 
They themselves act as mere agents and instruments of the will of God. They have 
no objective of their own before them in this undertaking; rather they have to fulfil 
the objectives of the Almighty. Consequently, they cannot deviate in the least from 
this capacity: 

The Qur’an says: 
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Those who have professed faith, fight in the cause of Allah; and those who 


have rejected faith, fight in the cause of Satan. So fight you against the friends 
of Satan. Ever feeble indeed is the plot of Satan. (4:76) 


The Prophet (sws), at various instances, also explained very forcefully this 
purport of the Qur’an: 
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Abi Misa al-Ash‘ari (rta) narrates that once a person came to the Prophet (sws) 
and said that some people fight for the spoils of war, some for fame and some to 
show off their valour; he then asked the Prophet (sws): “Which one of them 
fights in the way of Allah?” The Prophet (sws) replied: “Only that person fights 
in the way of Allah who sets foot in the battlefield to raise high the name of 
Allah.” 

Abi Umamah al-Bahili (rta) narrates that a person came to the Prophet (sws) 
and asked: “What is your opinion about a person who fights for monetary 
benefits and fame?’ The Prophet (sws) replied: “He will gain nothing.” The 
person repeated his question three times and each time the Prophet (sws) gave the 
same answer and then said: “The Almighty never accepts a deed until it is pure 
and done merely to please Him.”"” 

Abi Hurayrah (rta) narrates that once the Prophet (sws) said: “The fate of three 
types of people shall be decided first on the Day of Judgement: A person who 
was martyred while fighting. The Almighty will remind him of His favours. Once 
the person remembers them, the Almighty will ask: “What did you do for me?’ 
He will reply: ‘I fought for you until I embraced martyrdom.’ The Almighty will 
say: “You have told a lie; you fought so that people would acknowledge your 
bravery and that has [already] taken place.’ The Almighty would then order for 
his punishment and he would be dragged by his face and thrown into Hell.'! 

“Ubadah ibn Samit (rta) narrates from the Prophet (sws): “A person who fought 
in the way of Allah with the intention that he would gain a rope [from the war 
booty] to tie a camel will only get that rope and nothing else.” 

Mu ‘adh ibn Jabal (rta) narrates that once the Prophet (sws) said: “Wars are of 
two types: a person who fought merely to please Allah, obeyed his ruler in the 
war, spent the best of his wealth, was affectionate with his fellow fighters and 
abstained from spreading disorder and evil, then all the time he spent in the war 
whether he was awake or was asleep — all shall earn reward for him. And a 
person who fought for fame and to earn the praises of the world and disobeyed 
his ruler during the war and thereby created disorder, he would not be spared.” 

It is this special status of gital (armed warfare) that makes it an act of great 
reward for the believers. The Almighty says: 
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And do not consider those who are killed in the way of Allah as dead. Nay, they 
are alive with their Lord, and they are being provided for. They rejoice in what 
Allah has bestowed upon them of His bounty and rejoice for the sake of those 
who have not yet joined them, but are left behind [not yet martyred] that on 
them too no fear shall come, nor shall they grieve. They rejoice in a grace and a 
bounty from Allah, and that Allah will not waste the reward of the believers. 
(3:169-171) 


Abt Hurayrah (rta) narrates from the Prophet (sws): “A person who wages 
jihad in the way of Allah — and Allah knows full well who wages jihad in His 
way — is like a person who fasts during the daytime and stands in prayer during 
the night, and for such a person [who fights in His way], Allah has taken upon 
Himself to take him to Paradise in case He ordains death for him, [and, if this is 
not the case,] He will reward him and send him back home safely with the spoils 
of war.” 

He also narrates that once a person came to the Prophet (sws) and asked: “Tell 
me of a deed whose reward is equivalent to that of jihad.” The Prophet (sws) 
replied: “There is no such deed.” The Prophet (sws) then asked that person: “Is it 
possible for you that once the Mujahidin (warriors) depart for jihad, you go to the 
mosque and keep standing in prayer without pausing and also keep fasting 
[simultaneously] without breaking the fast?” The person replied: “How can 
anyone do this?” 

At another instance, Abu Hurayrah (rta) narrates from the Prophet: “There are 
hundred levels in Paradise which the Almighty has prepared for those who wage 
jihad in His way. Each of these levels is separated from one another with a 
distance equal to that between the earth and the sky.”'® 

Abt Hurayrah (rta) narrates from the Prophet (sws): “I swear by the Almighty 
that a person who is wounded in the way of Allah — and Allah knows full well 
who is actually wounded in His way — he shall be raised on the Day of 
Judgement such that his colour will be the colour of blood with the fragrance of 
musk around him.”"” 

“Abd al-Rahman ibn Jabr (rta) narrates from the Prophet (sws): “A person 
whose feet become dust-ridden because of [striving] in the way of Allah will 
never be touched by the flames of Hell.”'* 

Sahl ibn Sa‘d (rta) says that the Prophet (sws) once said: “To reside in a border 
area for a day to protect [people] against an enemy [invasion] is better than this 
world and everything it has.””” 
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iii. Ethical Limits 

The third thing that becomes evident from these verses is that war cannot be 
waged in the way of Allah by disregarding ethical limits. Moral values have to be 
given priority over everything in all circumstances, and, even in circumstances of 
war, the Almighty has not given any person the permission to breach ethical 
principles. The verses assert that Muslims can fight the enemy and can displace 
them from the city from which they themselves were displaced and that they 
should be killed wherever found. Muslims were allowed to take this step because 
of the reign of oppression and injustice let loose by the enemy and because the 
truth of Muhammad’s (sws) message had been made manifest to them and they 
deliberately denied it. However, two things must still remain in their consideration: 

Firstly, Muslims should not initiate proceedings to violate anything sacred. 
Consequently, war is permitted near the Baytullah and in sacred months only if the 
enemy takes the initiative. Muslims can in no case commence such proceedings. 

Secondly, Muslims can answer any excess committed by the enemy by 
inflicting equal damage only. They have no right to go beyond this. They can 
wage war, but, in no case, are they allowed to exceed the limits and commit any 
excesses — for the Almighty is greatly displeased by such an attitude. He only 
helps those who never cross the limits set by Him in any circumstances. 

In the verse under discussion, both these stipulations are discussed by the 
Qur’an in its unrivalled style: 


CASI foe alle 1 SEU Se COI 1S Seti GUE, ee Souu aali i 
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A sacred month for a sacred month; [similarly] other sacred things too are 
subject to retaliation. Therefore, if anyone transgresses against you, you should 
also pay back in equal terms. Have fear of Allah and keep in mind that Allah is 
with those who remain within the bounds [stipulated by religion]. (2:194) 


While explaining this verse, Amin Ahsan Islahi, writes: 


... this verse implies that fighting in the forbidden months or fighting within the 
boundaries of the Haram is a major sin. However, if the disbelievers disregard 
their sanctity, Muslims on account of gisas also have the right to strip them off 
the protection that these sacred entities afford them. The life of every person 
carries great sanctity in the eyes of the shari‘ah. However, when a person 
violates this sanctity and kills someone, he himself shall be deprived of the right 
of sanctity for his own life to avenge his own deed. Similarly, the sanctity of the 
forbidden months and of the Haram itself shall be upheld in all circumstances 
on the condition that the disbelievers also uphold it and do not oppress and 
tyrannize people in them. However, if they unsheathe their swords in the 
forbidden months and in the sacred land of Makkah, then on account of qisdas, 
they themselves deserve to be divested of the protection these months and this 
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land hold for them. The verse goes on to say that just as taking of gisas for the 
forbidden months is necessary, the gisas of other sacred entities must also be 
taken. In other words, if the disbelievers deprive Muslims of the right of 
protection that certain sacred things hold for them, Muslims too have the right 
as a result of gisas to pay them back in the same coin or measure. 
Consequently, whatever measures the disbelievers adopt in violation of the 
sanctity of the Haram and the forbidden months, Muslim too can retaliate — but 
they must fear God and retaliate on equal footings: they should neither initiate 
such violations nor exceed the limits while retaliating against any aggression in 
this regard. Only those people become worthy of Divine Help who are fearful 
of the Almighty in all circumstances. 


The most important directive that has been spelled out in the sphere of ethical 
limits is the fulfilment of promises. Breaking a promise is a great sin in the eyes of 
the Almighty. He has made it amply clear to the Muslims that in both forms of 
qital (armed warfare) — that is against injustice and oppression and against the 
rejecters of truth after the truth has become evident to them — Muslims must not 
break any treaty contracted with a nation. Strah Tawbah is the sirah that 
announced punishment for those who deliberately rejected Muhammad (sws) and 
his message. In this siirah, the Prophet (sws) has been directed to declare null and 
void all pacts and treaties and embark upon a final assault against the disbelievers; 
however, it is explicitly stated in the surah (9:4) that all treaties that have been 
concluded with a time frame must continue till the time period is over. Similarly, in 
Surah Anfal, Muslims are emphatically told that even if a nation, with which 
Muslims are under obligation of a contract, is guilty of oppressing the Muslims in 
matters of their religion, the Islamic state does not have the right to help these 
Muslims if this amounts to a breach of contract made with that nation: 
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And to those who accepted faith but did not migrate [to Madinah], you owe 
no duty of protection to them until they migrate; but if they seek your help in 
religion, it is your duty to help them except against a people with whom you 
have a treaty of mutual alliance; and Allah sees what you do. (8:72) 


On a number of occasions, the Prophet (sws) stressed how dreadful a sin breach 
of promise is: 

Abii Sa ‘td (rta) narrates from the Prophet (sws): “On the Day of Judgement, to 
proclaim the traitorship of a traitor and the betrayal of a person who betrayed his 
words, a flag shall be hoisted which would be as high as [the extent of his] 
traitorship”, and [the Prophet (sws) also said]: “Remember that no traitor or 
betrayer of promises is greater than the traitor who is the leader and ruler of 
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people.” 

“Abdullah ibn “Amr (rta) narrates that the Prophet (sws) [once] said: “A person 
who kills a mu ‘ahid will not be able to smell [the fragrance] of Paradise, even 
though its fragrance can be smelt from a place as far off as forty years from it in 
distance.” 

However, if Muslims fear any foul play and breach of contract from the 
opposite side, they, in the words of the Qur’an, can also terminate the treaty and 
throw the promise on their faces on equal footings: 
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And if you fear any treachery from a people, throw back their covenant to 
them on equal terms. Certainly, Allah does not like the treacherous. (8:58) 


While commenting on this verse, Amin Ahsan Islahi, writes: 


The words <\~ we (‘ala sawa) mean that Muslims are authorized to pay 
back their enemy in the same coins. This means that the retaliation from their 
side must not exceed the harm inflicted upon them. Some people have 
deduced from these words that the nullification of a treaty should necessarily 
be declared openly before the other party. I do not find this deduction to be 
very sound as these words do not support it; however, this much can be 
inferred that mere speculation should not impel a party to revoke it. This 
should only be done after some manifest proof of its violation from the other 
side. The use of the intensive verb “35 (takhafanna) in the verse lays 
credence to this Se Moreover, the condition of sl ye (ala sawa’) also 
highlights this aspect.” 


The Prophet (sws) is reported to have explained this aspect in the following 
words: 


cl Be ad Lh a pat Be BLS Wy ge GIN Ub eo ONG GO LY 
If a nation concludes a treaty with some other, it should not change it in any 
sense until the time period of the treaty expires or if it fears some treachery 
from the other side. In these cases, it should throw the treaty before it by an 
open declaration on equal footings.” 


Other directives which are mentioned in the Qur’an and the Hadith in this regard 
are the following: 


1. A display of pomp and pride should be avoided when an army sets out for a 
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battle. In Sirah Anfal, where the Qur’an has asked the Muslims to spend more 
time in the remembrance of God when a war is at hand, it has also asked them to 
abstain from show and pomposity — something that is the way of people who are 
inebriated with the pride of their number and the resources and the arsenal they 
have. Such vanity and conceit are not befitting for the believers. Whether in the 
battlefield or outside it, the humility of servitude to the Almighty should always 
be their hallmark. The reason for this is that their war is not mere war — it is 
serving and worshipping the Almighty, and, at all instances, this fundamental 
aspect should be taken into account by them: 


ve thy al oe 52 Oar AB Oty hI ale AE Qe US Uy 
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And be not like those who came out of their homes boastfully and displaying 


their grandeur and those who stopped [people] from the way of Allah even 
though Allah fully encompasses what they do. (8:47) 


2. People who want to remain neutral in war should be left alone and not be 
troubled in any way. In Sirah Nisa, the behaviour of certain Muslims is referred 
to who, because of their timidity and frailty, were neither willing to fight the 
Muslims by joining hands with their own nation nor ready to join the Muslims 
and fight their own nation. The Almighty bade the Muslims to abstain from any 
action against them: 
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Or those who approach you such that they neither have the courage to fight you 
nor their own people [and are such that] had Allah willed, indeed He would 
have given them power over you, and they would have fought you. So if they 


withdraw from you, and fight not against you, and offer you peace, then Allah 
does not give you permission to take any action against them. (4:90) 


3. People who neither take part in a battle nor are able to take part in it — as per 
the dictates of custom as well as sense and reason — should not be killed. 
“Abdullah ibn ‘Umar (rta) reports from the Prophet (sws) that once in a battle 
when it became known that a woman had been killed, the Prophet (sws) 
emphatically forbade the killing of women and children.” 

4. People among the enemy should not be killed by setting them ablaze. Abt 
Hurayrah (rta) narrates that once when the Prophet (sws) bade the Muslims to set 
out for a battle he named two persons and directed the Muslims to burn them if 
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they encountered them. However, when the Muslim army was about to set out, he 
said: “I had asked you to set two people ablaze; the truth of the matter is that it is 
only Allah Who can punish someone in this manner; so if you find these two, just 
kill them.””° 

5. Plundering and looting should be abstained from. ‘Abdullah ibn Yazid (rta) 
narrates that the Prophet (sws) stopped the Muslims from snatching anything 
from the common people while the Muslim army marches into the enemy 
territory.”’ A person from the Ansar narrates that once while travelling for a 
jihad, because of great compulsion, some people of the Muslim army snatched 
some goats to appease their hunger. When the Prophet (sws) came to know about 
this, he overturned all the utensils and remarked: “plundered [food] is no good 
than dead meat.””® 

6. Dead bodies should not be mutilated. Buraydah (rta) narrates that among the 
directives the Prophet (sws) would give while sending a Muslim army would be 
an emphatic assertion to abstain from mutilating dead bodies and from 
disfiguring them.” 

7. Setting up obstructions and robbing travellers is forbidden. Mu‘adh ibn Anas 
(rta) narrates that once when he and others in the company of the Prophet (sws) 
embarked upon a campaign of jihdd, it was observed that people had been 
obstructing the place where the army was to disembark and were busy robbing 
the passersby. When this complaint reached the Prophet (sws), he publicly 
announced at once that any person who obstructs the place of disembarkment and 
loots the passersby is in fact not doing jihad.” 


iv. The Ultimate Goal 

The fourth thing discussed in the verses (2:190-4) is the ultimate goal of jihad. 
It says that jihad should continue until two objectives are totally achieved: 

Firstly, 423 (fitnah) is uprooted. 

Secondly, in the Arabian peninsula only Islam reigns supreme. _ oe 

For the first objective, the words used by the Qur’dn are 4% O°» U io (until 
fitnah does not remain). Sirah Anfal (8:39) also mentions this objective in 
similar words. 43 (fitnah) is something which the Qur’an regards as |24)\ + 41 (a 
greater crime than murder). It means “persecution” (to force a person to give up 
his religion). It is used in this meaning at a number of places in the Qur’an. No 
doubt, it is a crime greater than murder. The Almighty has created this world to 
test man by giving him the right to freely choose his religion and ideology. 
Consequently, any person who forces someone to give up his religion is in fact 
rebelling against the scheme of the Almighty. So when an Islamic state was 
established in Madinah, Muslims were directed to take up arms against people 
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who were responsible for persecuting Muslims and to continue this aggression 
until persecution was uprooted from Arabia. The following verses forcefully 
depict this directive: 


LS Oa Gl OI SG oN, SE Se Gey alt oe od Ohta US KY 
Gee oN afte GaN Gl ear a oan alee 
YF Npblh eth Lo 8 Ob LYS Gul al eg OpbU ET Gl 

(1-Yo =) Uaace OS oar SO) oer 


And what has come over you that you fight not in the cause of Allah, and for 
those weak, ill-treated and oppressed among men, women, and children 
whose cry is: “Our Lord! Rescue us from this town of oppressors, and raise 
for us from You one who will protect, and raise for us from You one who will 
help.” [You should know that] those who are believers, fight in the cause of 
Allah, and those who are disbelieves, fight in the cause of Satan. So fight you 
against the friends of Satan. Ever feeble indeed is the plot of Satan. (4:75-6) 


The directive of waging war against “persecution” (42) is mentioned in certain 
other verses of the Qur’dn as well. No doubt, the age old tradition of forcing 
people to renounce their religion has almost been eliminated today; however, as 
long as human beings are human beings, they can always revert to it. 
Consequently, this is an eternal directive of the Qur’an. If persecution surfaces at 
any place on this earth of God, it is imperative upon a Muslim state to root it out 
if it has the strength and power to do so and help the oppressed by waging war 
against it. This is an everlasting directive of the Qur’an for the Muslims and no 
law of this world can repeal it. 

A question arises here: Do other forms of injustice and oppression besides 
persecution also not entail a similar action? The answer to this question in the 
opinion of this writer is that all forms of oppression against the life and wealth 
as well as freedom of opinion and expression of Muslims — should be 
considered under it in various degrees. Consequently, if a group of Muslims 
commits unwarranted aggression against some of their brothers and does not 
desist from it even after all attempts of reconciliation, such a group according to 
the Qur’an should be fought with: 
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And if two parties or groups among the believers start fighting, then make 
peace between them both. But if one of them outrages against the other, then 
fight you against the one which outrages until it complies with the decision of 
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God. Then if it complies, make reconciliation between them justly, and be 
equitable because God loves those who are the equitable. The believers are 
brothers to one another. So make reconciliation between your brothers, and 
fear Allah that you may receive mercy. (49:9-10) 


The directives mentioned in these verses can be summarized thus: 

1. If two groups among the Muslims are engaged in a fight with one another, 
other Muslims should not remain indifferent to this state of affairs and should not 
think that this matter does not concern them. Similarly, it is improper to support a 
group merely on the basis of familial or tribal bias. They must support the group 
who in their opinion is on the right, and, in no way, let such biases form the basis 
of their support. They must try to fully comprehend the situation, and, then, try to 
reconcile the two groups. 

2. If one of the groups is not willing to reconcile, or, after reconciliation, again 
resorts to oppression and injustice, then it is the duty of the Muslims that, if they 
have the power, they should fight this group under the authority of some state. 
This aggression launched should continue until that group surrenders to the 
decision the arbitrators have put forth before the two groups. The Qur’an has 
used the word «| ei (the decision of God) for the decision of the arbitrator. This 
means that if a person defies this decree, he is in fact defying the decree of God. 

3. If the two groups show their willingness to reconcile, the Almighty has 
stressed that neither should any unwarranted lenience be shown to them nor should 
they be shown injustice in any way. Justice should be the basis of reconciliation 
and whatever loss a party has incurred, it should be compensated for it. 

This directive obviously pertains to the existence of a Muslim state under which 
such a war can be waged. If Muslims do not have a state, then in such a situation, 
the Prophet Muhammad (sws) while answering a question raised by Hudhayfah 
(rta) directed the Muslims to dissociate themselves from such anarchy and 
disorder: 
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I asked: “If there is no state or ruler of the Muslims?” He replied: “In this 


situation, dissociate yourself from all groups, even if you have to chew the 
roots of a tree at the time of your death.”*! 
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For the second objective, the words used in Sirah Bagarah and Surah Anfal are 
a pa ~) Ke (God’s religion reigns supreme) and 4 4s” geil o oS {all of God’s 
religion reigns supreme) respectively. Prior to them, the word « a abu (fight them) 
directs the Muslims to wage war. It is evident from the context that the antecedent 
of the pronoun es (them) in this word is the Idolaters of Arabia. Consequently, 





31. Al-Bukhart, Al-Jami‘ al-sahih, 1221, (no. 7084). 
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these expressions mean that in the land of Arabia the religion of Islam would reign 
supreme. This purpose could only have been achieved in two ways: either the 
followers of all other religions be put to death or they be subdued and subjugated 
completely. Consequently, after many phases interspersed with periods of both war 
and peace when the disbelievers were totally humiliated, both these ways were 
adopted. Muslims were directed to kill the Idolaters of Arabia if they did not accept 
faith and to let the Jews and Christians live on their own religions if they accepted 
to pay jizyah and live a life of total subjugation to the Islamic state established in 
Arabia. However, the active adversaries among them were put to death or exiled 
whenever it became possible. 

It has been written at the very beginning of this chapter that the various 
measures adopted by the Prophet (sws) and his Companions (rta) including 
warfare were all Divinely ordained. These measures do not belong to the 
common shart ‘ah law of Islam. Rather they belong to a specific law that can be 
termed as the law of itmam al-hujjah (Seb elsi)). This law can be summarized as: 
when the truth of a rasil’s message is communicated to a people in its ultimate 
form such that no one has any excuse to deny it, the rejecters of this truth are 
punished in this very world. The Qur’an says that the decision for this 
punishment is made by the Almighty after various phases of the preaching 
mission of a rasil. These phases include indhar,” indhar-i ‘am,” itmam-i hujjah™* 
and hijrah wa bara’ah.* In this way, the divine court of justice of the Almighty is 
set up in this very world, and the reward of punishment that will take place on the 
Day of Judgement is rehearsed in this very world. The history of this worldly 
Judgement as mentioned in the Qur’an shows that the nature of the punishment 
meted out is generally of two forms: 

In the first case, a rasiil has very few companions, and, also does not have a place 
to migrate. In the second one, he migrates with a considerable number of 
companions, and, before he even does so, the Almighty arranges for them a 
territory where they can migrate and live there as its sovereigns with freedom. In 
both these cases, the established practice of the Almighty regarding His rusul 
manifests itself — the practice which the Qur’an describes in the following words: 
ie SoS dy 5 oh Seth C&S 3 Oui 5, a 0 fed Gah Gy 
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Indeed those who are opposing Allah and His Messenger are bound to be 
humiliated. The Almighty has ordained: “I and My messengers shall always 
prevail.” Indeed Allah is Mighty and Powerful. (58:20-21) 





32. Warning. 

33. Augmented and pronounced warning. 

34. Communicating the truth to the extent that no one among its addressees is left with an 
excuse to deny it. 

35. Migration and acquittal. 
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In the first case, this humiliation takes the form of Divine punishment that 
descends upon the adversaries of a rasul in the form of raging storms, cyclones 
and other calamities, which completely destroy them. It is evident from the 
Qur’an that the nations of Noah (sws), Lot (sws), Salih (sws) and Shu‘ayb (sws) 
along with some other nations of rusul met with this dreadful fate. The only 
exception to this were the Israelites who were not destroyed because, being the 
People of the Book, they were basically adherents to monotheism. Their 
humiliation took the form of constant subjugation to the followers of Jesus (sws) 
till the Day of Judgement. 

In the second case, a rasiul and his companions subdue their nation by force, 
and execute them if they do not accept faith. In this case, his addressees are given 
some further respite. In this period, the rasul does itmam al-hujjah on the 
inhabitants of the land to which he had migrated. He morally purifies his 
followers, isolates them from the disbelievers and organizes them in the form of a 
group, and prepares them for a final onslaught with evil. He also consolidates his 
political power in the land so that he is able to root out the disbelievers and 
establish the supremacy of the believers through this political power. 

It was this situation which had arisen in the case of the rasii] Muhammad (sws). 
After itmam al-hujjah, it was the Jews who were subdued first. They had been 
granted amnesty because of various pacts. Those among them who violated these 
pacts were given the punishment of denying a rasil (messenger) of God. The 
Prophet (sws) exiled the tribe of Bani Qaynuga‘ to Khaybar and that of Bantu 
Nadir to Syria.*° Afterwards, the power they wielded at Khaybar was crushed by 
an attack at their strongholds.” Prior to this, Abii Rafi‘ and Ka‘b ibn Ashraf were 
put to death in their houses.** The tribe of Bani Qurayzah was guilty of treachery 
and disloyalty in the battle of Ahzab.* When the clouds of war dispersed and the 
chances of an external attack no longer remained, the Prophet (sws) laid siege 
around them. When no hope remained, they asked the Prophet (sws) to appoint 
Sa‘d ibn Mu‘adh (rta) as an arbitrator to decide their fate. Their request was 
accepted. Since, at that time, no specific punishment had been revealed in the 
Qur’an about the fate of the Jews, Sa‘d announced his verdict in accordance with 
the Torah. As per the Torah, the punishment for treason was that all men should 
be put to death; the women and children should be enslaved and the wealth of the 
whole nation should be distributed among the conquerors.”” In accordance with 
this verdict pronounced, all men were executed."’ No other incident worthy of 
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note took place regarding the Jews until in Sirah Tawbah the final judgement 
was declared against them: 
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Fight those from among the People of the Book who believe not in Allah or the 
Last Day, nor hold that forbidden which has been forbidden by Allah and His 


Messenger nor adopt the Religion of Truth as their religion, until they pay the 
jizyah with willing submission and are subdued. (9:29) 


This directive related to both the Jews and the Christians. The punishment 
mentioned in these verses was in fact a show of great lenience to them because of 
the fact that they were originally adherents to monotheism. In reality, they had 
become worthy of death and destruction after deliberately denying the truth. 
However, they did not benefit from this lenience because after the death of the 
Prophet (sws) they once again resorted to fraud and treachery.*” Consequently, 
the Jews of Khaybar and the Christians of Najran were exiled once and for all 
from the Arabian peninsula by the caliph ‘Umar (rta). This exile in fact thus 
fulfilled the following declaration of the Qur’an about them: 
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And had it not been that Allah had decreed exile for them, He would certainly 


have punished them in this world; and in the Hereafter theirs shall be the 
torment of the Fire. (59:3) 


When the Idolaters of Arabia had been similarly subdued, it was proclaimed in 
Surah Tawbah that in future no pact would be made with them. They would be 
given a final respite of four months and then they would be humiliated in 
retribution of their deeds and would in no way be able to escape from this 
punishment (the Qur’an 9:1-2). Consequently, Makkah was conquered and just as 
some of the active adversaries among them had been executed when they were 
caught as prisoners in the battle of Badr and Uhud, similarly, at this occasion also 
such adversaries were put to death. Prior to this, the directive had been revealed 
about them that it should be proclaimed at the time of the hajj-i akbar (9" hijrah) 
that once the forbidden months would be over, Muslims should slay the Idolaters 
wherever they find them except if they accept faith, establish the prayer and pay 
zakah. However, those among them who were bound in time bar pacts with 
Muslims were an exception to this directive. Muslims were asked to honour these 
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contracts until their stipulated time period if their counterparts abided by them. The 
implication was clear: once the time period expired, these people would also meet 
the fate that had been ordained for all the Idolaters of Arabia. They were to be 
killed in case they did not accept faith. This declaration was made in the Qur’an in 
the following words: 
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And a declaration should be made from Allah and His Messenger to these 
people on the day of the great hajj that Allah is free from [all] obligations to 
these Idolaters and so is His Messenger. So, [O Idolaters!] If you repent, it is 
better for you, but if you turn away, then know that you cannot escape from 
the grasp of Allah. And [0 Muhammad (sws)!] Give tidings of a painful 
torment to these disbelievers. Except those of these Idolaters with whom you 
have a treaty, and who have not shown treachery in it nor have supported 
anyone against you. So fulfil their treaty to the end of their term. Indeed, 
Allah loves those who abide by the limits. Then when the sacred months 
[after the hajj] have passed, kill these Idolaters wherever you find them, and 
capture them and besiege them, and lie in wait for them in each and every 
ambush. But if they repent and are diligent in the prayer, and give zakah, then 
leave them alone. Indeed, Allah is Ever-Forgiving, Most-Merciful. (9:3-5) 


With these measures, the basic objective of war stated by the words: is gail ons 
(all of Allah’s religion reigns supreme) was achieved in the ultimate sense. 
However, during this period the Prophet (sws) presented his message to all the 
nearby nations outside Arabia.’ By writing letters to the rulers of the nations,“ he 
made it clear upon them that now Islam alone can guarantee existence for them.” 
This meant that just as the truth had been conclusively communicated through the 





43. This happened after the truce of Hudaybiyah, when after this pact of peace with the 
Quraysh, the situation arose in which the Prophet (sws) could extend his preaching 
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Prophet (sws) to the Idolaters and the People of the Book of Arabia, it shall also be 
conclusively communicated before his death to these nations. The obvious 
outcome of this was that these nations also shall be punished in this world as per 
the divine law relating to deliberate rejection of the truth communicated to people 
by their respective messengers. Consequently, this is what happened also and after 
consolidating their rule in the Arabian peninsula, the Companions (rta) launched 
attacks against these countries giving them two options if they wanted to remain 
alive: to accept faith or to accept a life of subjugation by paying jizyah. None of 
these nations was an adherent to polytheism in the real sense, otherwise they would 
have been treated in the same way as the Idolaters of Arabia. 

It is evident from these details that all these armed campaigns and offensives 
were not merely gital (war), they were in reality a punishment of the Almighty. 
This punishment, which is meted out to those who deliberately deny the truth is 
an established practice of Allah. As a Divine scheme, it descended first upon the 
Idolaters and the People of the Book of Arabia and then to certain other nations 
outside it. Consequently, this is absolutely certain that fighting those who have 
deliberately rejected the truth and forcing the vanquished to lead a life of 
subjugation by imposing jizyah on them is no longer allowed. For Muslims, the 
sole ground of war is injustice and oppression. They cannot wage war on any 
other ground. 


3. Divine Help 
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O Prophet! Rouse the believers to war. If there are twenty amongst you, 
patient and persevering, they will subdue two hundred: if a hundred, they will 
subdue a thousand of the disbelievers: for these are a people without insight. 
Now, God has lightened your burden for He knows that there is now 
weakness in you: So, if there are a hundred of you, patient and persevering, 
they will subdue two hundred, and if a thousand, they will subdue two 


thousand, with the permission of God and [truly] God is with those who 
patiently persevere [in His cause]. (8:65-66) 


Just as these verses of Surah Anfal indicate the extent of the obligation of jihad, 
they also highlight the principle on which Divine Help descends on believers in 
an armed struggle. They unequivocally state that Divine Help in this matter is 
governed by a specific law and is not subject to the whims and desires of people. 
The Almighty has fixed a principle according to which He helps people who set 
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out for jihad and always abides by this principle. A reflection on these verses 
shows that Divine Help in a war is based on the following three statutes: 

Firstly, the basic thing that entitles people to Divine Help is perseverance and 
resolution. No group of Muslims becomes entitled to it unless it has this quality 
in it. A battalion of Muslims devoid of this quality should not expect Divine Help 
when it faces the enemy. The words 053s (sabiriin) and 3 (sabirah) of, the 
above quoted verses allude to this reality. Moreover, the words -,j pa)! 4 eo al 5 
(God is with those who persevere) at the end of the verse also bear evidence to 
this fact. 

Secondly, an army must be equipped with proper military strength if it is to 
wage war. No doubt, whatever happens, happens because of God’s will and one 
must fully repose one’s trust in Him, but this is also a reality that the Almighty 
has created this world on certain laws. The scheme behind these laws dictates 
that whatever measures are adopted for doing good and virtuous deeds, they must 
have the backing of necessary resources. What are these means and resources? A 
ratio between Muslim and enemy forces has been put forth in these verses by the 
Almighty. If this has not been achieved, then efforts should be made by the 
Muslims to achieve it. If they wage jihad by ignoring this ratio by succumbing to 
emotions, they themselves would be responsible for such a rash step. Such a step 
would, of course, not be entitled to any Divine Help. 

Thirdly, itis the force of faith that compensates for any lack of material force. 
The words | lini 5 Ss of oa (He knows that there is now weakness among you) and 
O saa Us a 38 wou (for these are a people without insight) bear reference to this 
inference. The word x» (da) in Arabic is not only used for material and 
physical weakness but also for weakness in faith and belief. Similarly, the 
meaning of the words © 448 U used in contrast to the strength of faith imply a 
weakness in faith and belief. The verse, consequently, says that since the 
disbelievers are devoid of true faith and belief while, on the other hand, the 
believers possess them, the believers would be the victors even if outnumbered 
by 1:10. 

It is evident from the context of the swrah that the ratio stated is of the period of 
the battle of Badr. After this battle, many people entered the folds of Islam — 
people who were not as strong in faith and resolve as those who had been the 
OY O "ales (the pioneer converts). Though Muslims greatly increased in numbers 
as a result of these conversions, yet the level and extent of faith decreased overall 
since the converts were nevertheless not as strong in their faith as the o Ny hie ae 
(the pioneer converts). Consequently, the Almighty Himself informed the Muslims 
that now this ratio had decreased to 1:2 from the original 1:10. 

Finally, it needs to be appreciated that the ratios stated in these verses are about 
the Companions (rta) of the Prophet (sws) — who were a group of noble souls 
who waged jihdd alongside the Prophet (sws), and as a result of a direct 
command of the Almighty. In later times, it can be estimated whether this ratio 
has increased or decreased keeping in view the extent of faith Muslims have. 
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4. Captives of War 
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So, when you meet [in the battlefield] those who disbelieve, strike off their 
heads. Then, when you have shed their blood fully, bind them [as captives]. 
Thereafter, free them as a favour or free them with ransom until war lays 
down its weapons. (47:4) 


It is evident from the words of this verse that until its revelation wars with the 
disbelievers had not begun, though circumstances had reached the extent that 
they could begin anytime. Muslims are told that if they encounter the disbelievers 
of Arabia, who had rejected the truth in spite of being convinced about it, in the 
battle field they must slay them. They deserve no lenience after such a blatant 
denial of the truth which had been unveiled to them by the Prophet (sws) in its 
ultimate form. Muslims must rout their power when they meet them in the 
battlefield and capture those who survive. They should know that the help of the 
Almighty is with them and the enemy would not be able to harm them. After that, 
if they want to set free the captives, they can either set them free as a favour to 
them or set them free after accepting some ransom. This is the attitude they 
should adopt until warfare with the disbelievers ends in Arabia.”° 

Although this directive is stated in the s#rah with reference to the mushrikiin of 
Arabia, nothing in it restricts its application to them only. Therefore, it will apply 
to other combatants — whether of those times or of later — as well. 

The words that have been used to state this directive read as: <I ly Bas us Au 
(thereafter free them as a favour or free them with ransom). Those who have a flare 
for the language know that if the word slab (fida’an) here means to set free a captive 
after accepting ransom, then since the word ts (mannan) is placed in contrast to it, 
a (mannan) should convey the opposite meaning: that is to set them free without 
accepting any ransom as a favour. The word t (mannan) here i is a verbal noun of 
a suppressed verb and since it does not occur in contrast to at (murder), and in 
contrast to <4 (fida’an), it can only and only mean the setting free, of captives 
without accepting any ransom money. It is evident from the words GU ry | pth (then 
bind them) that Muslims could certainly keep those captured as captives; however, 
they could neither kill them nor keep them as slaves come what may. 

Three types of captives, however, were an exception to this rule: 

1. Brutal adversaries about whom the verdict of God was that according to the 
dictates of the law of itmam al-hujjah" they were required to be slain wherever 





46. This has been stated because once warfare ends with them, the only option for them 
would be to either accept faith or face death. 
47. Communicating the truth to the extent that no one is left with any excuse to deny it. 
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found. Examples of people who were killed as a result were “Uqbah ibn Abr Mu ‘t, 
Nadr ibn Harith® and Abii ‘Azzah”’ — the captives of the battles of Badr and Uhud. 
Similarly, at the conquest of Makkah, certain others were also slain as an exception 
to the general amnesty granted because of their open enmity.”” 

2. The captives of the Bani’ Qurayzah who met a fate decided by an arbitrator 
appointed by themselves: their men were slain and their women and children 
were sold as slaves.” 

3. Captives who were slaves prior to their capture and, on certain instances, 
were distributed among people as slaves.” 

It is obvious that these three cases were exceptions, and the directive stated in the 
above quoted verse never related to them. Consequently, if all the incidents of the 
Prophet’s times regarding prisoners of war are studied, it can be safely concluded 
that barring these three exceptions everything done was in conformity with the 
above quoted directive of Sirah Muhammad. 

Following are the details: 

1. As long as the prisoners remained in captivity of the state authorities, they 
were treated in a befitting manner. It is known that the prisoners of Badr were 
distributed among the Companions (rta) and the Prophet (sws) himself directed the 
Companions (rta) in the words: | sj\UL "22! (treat these prisoners well).°° 
One of the prisoners Abii ‘Aziz says that he was kept in a house of the Ansar tribe. 
He goes on to say that his hosts fed him with chapati while they themselves just ate 
dates.°* When Thumamah ibn Uthal, a chief of Yamamah, was taken into custody, 
he, at the behest of the Prophet (sws), was fed with good food and milk as long as 
he remained in captivity.” 

2. Most prisoners of the battle of Badr were set free after accepting ransom 
from them. Those among them who could pay in cash were exacted a ransom that 
ranged from one thousand to four thousand dirhams per prisoner, while those 
among them who were not in a position to pay this amount were set free if they 
taught ten children each from among the Ansar to read and write. Abt: Sufyan’s 
son, ‘Amr, was set free in exchange for Sa‘d ibn Nu‘man whom he had 
imprisoned.” Among the captives of the battle of Bant Mustalig, Juwayriyah was 
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freed after her father, Harith ibn Abi Darar paid the ransom money.> Once Abu 
Bakr (rta) was sent on a military campaign. Among the captives, there was a 
beautiful lady. The Prophet (sws) sent her to Makkah and was able to win the 
freedom of many prisoners in lieu of her.** Similarly, a prisoner of the Bani ‘Aqil 
was sent to Ta’if and in lieu of him, two prisoners in the custody of the Bantu 
Thaqif were released.” 

3. Some captives were set free without any ransom. Among the captives of Badr, 
Abii al-‘As, Muttalab ibn Hantab, Wahb ibn ‘Umayr ibn Wahb and Abii ‘Azzah 
were set free like this.” At the time of the truce of Hudaybiyyah, about 80 people 
from Makkah suddenly attacked the Muslims at night from the direction of Tan ‘tm. 
All of them were caught and the Prophet (sws) set them free without any ransom 
money as well.°| Thumamah ibn Uthal, referred to earlier, was also set free on 
similar grounds.” 

4. On some occasions, the prisoners were distributed among people so that they 
could directly deal with them or their relatives on the principle of «(3 Ul, Sa; & Gy 
(thereafter free them as a favour or free them with ransom), the prisoners of the 
battle against the Bani Mustaliq, were distributed thus. However, once the Prophet 
(sws) married Jawayriyah after she had been set free, all the Muslims set free the 
prisoners in their custody without any ransom saying that these prisoners had now 
become the relatives of the Prophet (sws). Prisoners from about one hundred 
families were released in this way.® The prisoners of the military campaign against 
the Hawazin tribe were also similarly set free by the Prophet (sws) without taking 
any ransom from the people.™ Similar was the case of the prisoners of the Hunayn 
battle. When the tribe of Hawazin came to buy the freedom of their prisoners, it 
came to their knowledge that all their prisoners had been distributed. At their 
request, the Prophet (sws) gathered all Muslims among whom these prisoners had 
been distributed. When all had assembled, the Prophet (sws) expressed his opinion 
that as these people who had come to fetch the prisoners had repented, everyone 
should release the prisoners they had in custody. He further said that whoever 
wanted to set them free without any ransom should do so, and others who wanted 
ransom would be granted the ransom by the state treasury. As a result of this 
request, 6000 prisoners were set free, and those among the Muslims who 
demanded ransom were paid by the state treasury.” 
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5. Widows and other helpless women among these prisoners who had been 
similarly distributed were generally set free by the respective owners and married 
to them on the basis of their free consent. On these very grounds, the marital knot 
was tied between Safiyyah (rta) and the Prophet (sws).°° 


5. Spoils of War 
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They ask you about the spoils of war. Say: The spoils belong to Allah and the 


Prophet. Therefore, if you are true believers, fear Allah and reform your 
personal relationships, and obey Allah and His Prophet. (8:1) 


A look at the context of this verse and at the issues discussed in the surah of 
which it is a part shows that after the very first battle which the Muslims fought 
against the Idolaters of Makkah, the issue of the distribution of the spoils of war 
came to surface. There existed a difference of opinion about it among the Muslims. 
The Qur’an admonished the Muslims on this attitude and gave its verdict in this 
matter. Muslims were told that they had no claim in the spoils because of the 
peculiar nature of these wars. They were informed that all these spoils belonged to 
Allah and His Prophet (sws) and as such they had discretionary powers as far as 
their disbursement was concerned. This writer has already delineated the reason for 
this: these wars were fought under a specific law of the Almighty, according to 
which He, through His messengers, punishes people who deliberately deny the 
truth. These messengers and their companions in this matter are no more than 
agents of the implementation of this Divine scheme. It is with the special help of 
the Almighty through His angels that these battles were actually won. It was for 
this very reason that Muslims did not have any share in the booty obtained from 
these wars. However, in spite of this, they are told later in the sirah that only one- 
fifth of it will be used by the Almighty and His Prophet (sws) for collective needs. 
The rest of it will be distributed among the soldiers: 
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(Chl 
And you should know that a fifth of the spoils you get hold of are for Allah 


and the Prophet and his near relatives and the orphans and the needy and the 
wayfarer. (8:41) 





nabawiyyah, vol. 4, 104-106. 
66. Al-Bukhart, Al-Jami‘ al-sahth, 713, (no. 4201); Muslim, Al-Jami‘ al-sahih, 600, 
(no. 3497) 
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It is evident from this distribution that since the believers had also assisted in 
acquiring them by using their personal weapons, camels and horses as well as food, 
camps and various other items needed during these wars, it was necessary to give 
them their due from these spoils. Consequently, in military campaigns, where the 
services of Muslim soldiers and combatants were not used, they were told that all 
the booty obtained would be used for the collective purposes of the state and 
religion and for the poor and needy: none of it would be given to the soldiers: 
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And whatever the Almighty has bestowed on His Prophet from the people of 


the cities, it is reserved for Allah and His Prophet and the relatives of the 
Prophet and the orphans and the needy and the wayfarers. (59:7) 


The above quoted verse as well as the verse of Surah Anfal quoted earlier 
explain the heads of the collective needs for which the war booty was reserved. 

First and foremost, the share of the Almighty is stated. God Almighty is above all 
needs and does not need anything. His share is actually reserved for the 
requirements of His religion. Consequently, under this head, wealth will be 
expended on fulfilling such needs as helping the cause of Islam at the state level as 
an obligation. This includes measures that protect and promote it. 

The second share stated is that of the Prophet (sws). Besides carrying out his 
duties as a Messenger, he was also the head of the Islamic state and as such spent 
every moment of his life in discharging them. To earn a livelihood while 
discharging these duties was not possible for him. In these circumstances, it was 
necessary that he be granted a share in the spoils of war. Of course, the nature of 
this share was such that it was not given to him in his personal capacity so that it 
may be distributed among his heirs after him. Consequently, after his death, this 
share was expended by the state on his behalf and in his prophetic capacity to 
fulfil the collective needs of the Muslims. 

The third share stated is that of the near relatives. Obviously, by these are 
meant those relatives who were dependent on the Prophet (sws) for their 
livelihood and about the fulfilment of whose needs the Prophet (sws) considered 
himself to be morally responsible. He was a father to all Muslims. Consequently, 
this responsibility too, in accordance with the dictates of both the shari‘ah and 
social conventions, was transferred to the state after the Prophet (sws) and his kin 
remained the recipients of this share as long as they lived. 

The fourth share is that of the poor, the orphans and the wayfarers. While stating 
this share, the particle J (/G@m) is not repeated in this verse. This particle is 
appended to all the three shares stated before. This fourth category of shares is 
actually mentioned under the third stated share of the near relatives. The reason is 
to honour the recipients of this category as if they are also the near relatives of the 
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Prophet (sws). This head needs no explanation. A society which is not sensitive to 
the requirements of these sections, and a society in which the orphans are subjected 
to misery and in which there is no one to take care of the wayfarers cannot in any 
way be given the noble name of an Islamic society. 

It is evident from this discussion regarding the spoils of war that they are 
essentially reserved for the collective requirements of the Muslims. The 
combatants of the Muslim army have not been granted any fixed share in the 
spoils of war by the Almighty. In this regard, a state has discretionary powers 
which it can exercise keeping in view the circumstances. 


Chapter 7 


The Penal Shari‘ah 


The opportunity a man has to exercise his will is one of the greatest favours the 
Almighty has blessed him with. However, just as this freedom is a source of 
honour for him, its misuse is a source of dishonour for him because from every 
instance of misuse emanates evil and disorder. This is precisely what the angels 
had feared when the Almighty informed them about his intention to create man: 


Ee CCC POR Rpt rad arg ro 
[Allah!] Will You create someone who will spread evil in the earth and shed 
blood? (2:30) 


In the history of mankind, the first manifestation of this evil took place through 
the hands of Cain, the son of Adam. Consequently, out of this incident arose the 
need to protect man from the evil of man. It was evident from the norms of sense 
and reason vested by the Almighty in human nature that the only way to shield 
man from such evil was to reform his environment and educate and urge and 
train and instruct people; however, once a crime is committed, the solution is to 
administer appropriate punishment. What then should be the nature and extent of 
punishment of a specific crime? Since there is no basis in human intellect to 
determine these parameters, the Almighty Himself revealed His directives about 
these issues. Through His prophets, He gave mankind His shari‘ah, in which, 
besides other decrees, He divinely ordained the punishments of all the grave 
crimes concerning life, wealth, honour and the collective system of a society. 

These major crimes are: 

1. Muharabah 

2. Murder and Injury 

3. Theft 

4. Fornication 

5. Qadhf (accusing someone of Fornication) 


It should remain in consideration at the outset that the directive which contains 
these punishments is addressed to the Muslims in their collective capacity and not 
in their individual capacity. This is an obvious fact. For this very reason, the sirahs 
in which these punishments are mentioned were revealed in Madinah where a 
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Muslim state had already been established under the rule of the Prophet (sws). 
Consequently, a group of persons who is not at the helm of affairs of a country has 
no right to administer these punishments. In the ‘urf (usage) of the Qur’an, the 
words | pee (flog [the criminal]) and | ‘plails (amputate [the hands of the criminal]) 
of these verses are addressed to the rulers of the Muslims; no one else can be 
regarded as their addressee. Abii Bakr al-Jassas writes in his Ahkam al-Qur’an: 
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Any learned person who comes across these words, immediately understands 
that the rulers of an Islamic State are its addressees and not the common 


Muslims. Consequently, the implied words, for example, are: “the rulers should 
amputate their hands,” and “the rulers should flog them.” 


These are the crimes whose punishments have been divinely ordained by the 
shari‘ah. The punishments of the lesser forms of the crimes mentioned above, 
and the punishments of other crimes have been left by the shari‘ah to the 
discretion of those in authority with one exception: the death sentence, according 
to the Qur’an, can only be given to a person who has killed someone or to 
someone who is guilty of spreading anarchy in the society. The Almighty has 
made it amply clear that when the Israelites were given the shari‘ah He had 
ordained at that time that except for these two offences neither a person nor a 
government has the right to kill a person.” The Qur’an says: 
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He who killed a human being without the latter being guilty of killing another 
or of spreading anarchy in the land should be looked upon as if he had killed 
all mankind. (5:32) 


In the following paragraphs, I will explain the verses of the Qur’an that mention 
these punishments of the shart ‘ah. 


1. Muharabah 


eed St ieee GP iges ohibics ill 2 Se isa all Osa! cal wea ited 


pita ae 


Che Sth Aly OU 3 ip Hab ify sit ie be palatal 
(YEN Y! 0) mm) ‘ae ay of i Albu mele | gaat Of JL Lvl sei ee 


s 
2 
j 





1. Al-Jassas, Ahkam al-Qur’an, vol. 3, 283. 
2. A person living in the system of a state becomes authorized for this only in his own 
defence or in someone else’s defence. (Translator) 


The Penal Shari‘ah 571 
The punishments of those who wage war against Allah and His Prophet and 
strive to spread anarchy in the land are to execute them in an exemplary way 
or to crucify them or to amputate their hands and feet from opposite sides or 
to banish them from the land. Such is their disgrace in this world, and in the 
Hereafter, theirs will be an awful doom except those who repent before you 
overpower them, then you should know that Allah is Oft-Forgiving, Ever- 
Merciful. (5:33-34) 


If in a state ruled by a messenger of God people challenge the authority of any 
of his directives or decisions, then this is waging war against Allah and His 
Prophet (muhdrabah). Similarly, spreading anarchy and disorder in the land 
refers to the situation when an individual or a group of individuals rebels against 
the law and attacks the life, wealth, honour and freedom of expression of people. 
Consequently, when murder becomes terrorism, fornication becomes rape and 
theft assumes the form of robbery or people take to prostitution, become 
notorious for their ill-ways and vulgarity, become a threat to honourable people 
because of their immoral and dissolute practices, or rise against the government 
in rebellion, or create a law and order situation for the government by indulging 
in hijacking, vandalism and intimidation and by committing other similar crimes, 
then such people are criminals of spreading anarchy in the society. 

The following four punishments are specifically prescribed for such criminals: 

i. Taqtil (j=) 

ii. Taslib (C23: Crucifixion) 

iii. Amputating limbs from opposite sides 

iv. Nafi (_#: Exile) 

Their explanation follows: 


.Taqtil 8) 

The words 1’ 0! (an yuqattalil) are used for it and imply that not only should 
the criminals of this category be executed but the execution should be carried out 
in a manner that serves as a severe warning to others. The reason is that here the 
word taqtil has been used instead of gatl. In Arabic, tagtil means to execute 
someone in such a way that there is severity in the process of killing him. 
Consequently, it is a requisite of this directive that such criminals be executed in 
such a manner that others are able to learn a lesson from this. In the opinion of 
this writer, the punishment of rajm (stoning to death) is one form of tagtil. The 
Prophet (sws) in his own times, in accordance with this directive, administered 
this punishment to certain criminals guilty of fornication. 


—o 


ii. Tasltb (—-L5: Crucifixion) ; 

This word, like tagtil, is also from the cx (taf‘il) category. Consequently, it 
implies that criminals should be crucified in an exemplary manner. The cross on 
which crucifixion takes place is an erected structure upon which a criminal is 
nailed through his hands and feet and abandoned till death. This form of 
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punishment, no doubt, is exemplary but the word taslib demands that other 
means which make it still more exemplary may also be adopted. 


iii. Amputating Limbs from Opposite Sides 

It is evident that this form of punishment also serves as a severe warning to 
others. The purpose of this punishment is that if the criminal is allowed to live, 
then he should serve as a reminder and an example before the society and also 
remain incapacitated to commit future evil. 


iv. Nafi (4: Exile) 

It is obvious that this punishment of exile is the least in intensity in this category 
of punishments. The first two punishments end a criminal’s life. The third 
punishment though does not end his life, makes him an example in the society; 
however, this fourth punishment without harming his body in anyway, only 
deprives him of his house and country. The words of the Qur’an require that in 
general circumstances this punishment should be carried out in its true form. 
However, if in some cases, this is not possible, the directive shall stand fulfilled if 
the criminal is confined in a particular area or kept under house arrest. 

Since each of the punishments mentioned in the verse is separated from the other 
by the particle ‘;\ (or), it is evident that the Qur’dn has given an Islamic government 
the flexible authority to administer any of these punishments keeping in view the 
nature and extent of the crime, the circumstances of the criminal in which he has 
committed it and the consequences which it produces or can produce in a society. 
The relatively lighter punishment of nafi is placed with the two very severe 
punishments of taqtil and taslib so that if circumstances are such that the criminal 
deserves any leniency, he should be given it. Consequently, in accordance with this 
verse, the Prophet (sws), while taking into consideration the circumstances and the 
nature of crime in his own times, granted remission to certain criminals guilty of 
debauchery by exiling them; similarly, while obeying this verse, he stoned to death 
certain others who did not deserve any leniency. 

The Prophet’s inquiry regarding the marital status of criminals guilty of 
fornication and profligacy was also based on the pretext of whether the criminal 
deserved any leniency. Our jurists have erroneously inferred from the Prophet’s 
inquiry that the marital status of a person was actually the basis of the 
punishment and on this basis maintain that the directive of administering a 
hundred stripes (the punishment of fornication as mentioned in Surah Nir) was 
abrogated for married people who indulged in adultery. Actually, the Prophet 
(sws) while deciding the fate of such criminals asked many questions to see 
whether they deserved any mitigation. The question of an offender’s marital 
status was one such question, but our jurists concluded that it was the only 
question asked and, hence, made it the basis of the punishment. They, thereby, 
incorporated in the penal code of Islam a totally baseless addition, which is 
against the Qur’an as well as the norms of sense and reason. 

In the words of Imam Amin Ahsan Islaht: 
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... in such circumstances, the fact that the criminal gang has harmed wealth and 
property is not the only aspect which should be considered; the objectives of 
such criminals, the site of their crime, its consequences and circumstances 
should also be considered. For example, if the circumstances are such that a war 
is going on or lawlessness is rampant, a stern measure is required. Similarly, if 
the site of crime is a border area or an abode of enemy intrigue and conspiracy, 
again an effective action is needed. If the leader of the gang is a very dangerous 
person, who if shown any leniency, would endanger the life, wealth and honour 
of many people, then also a severe step is required. In short, the real basis of 
selection between these punishments is not the mere happening of such a crime, 
but the collective influence of the crime and welfare of the society.” 


Consequently, about certain habitual criminals of fornication, the Prophet (sws) 
is reported to have said: 
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Acquire it from me, acquire it from me, acquire it from me. The Almighty has 
revealed a way for these women. In such crimes, unmarried men and women 
would be punished alike, and their punishment is a hundred stripes and one 
year exile. Similarly, married men and women would be punished alike, and 
their punishment is a hundred stripes and death by stoning.’ 


In this Hadith, the reference ie At fe is to those women about whom the 
following temporary directive had been given in Stirah Nisa’: 
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And upon those of your women who commit fornication, call in as witnesses” 

four people among yourselves to testify over them; if they testify confine 

them to their homes till death overtakes them or God formulates another way 
for them. (4:15) 


. ONE Te Eee 
The style and construction of the phrase #>W) osl JW, (those women who 
commit fornication) clearly indicates that prostitutes are being referred to. Since in 
this case the main offender is the woman, men are not given any mention.° The 





3. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 2, 506. 

4. Muslim, Al-Jami‘ al-sahih, 749, (no. 4414). 

5. ie. those who can bear witness that these women are in fact prostitutes who 
habitually commit fornication. 

6. It is by not understanding this fact that the verse has been a subject of an unresolved 
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Prophet (sws) while deciding the fate of such criminals said that since they were 
not merely guilty of fornication but were also guilty of spreading disorder in the 
society as they had adopted profligacy as a way of life, those among them who 
deserved any mitigation should be administered the punishments of a hundred 
stripes according to the second verse of Sirah Nir because of committing 
fornication and exiled according to verse 33 of Strah Ma’idah to protect the 
society from their dissolute practices, and those among them who did not deserve 
any leniency, should be stoned to death according to the directive of taqtil of the 
same verse of Sirah Ma’ idah. 

The words “unmarried” and “married” of the Hadith quoted above (Muslim, Al- 
Jami‘ al-sahih, 749, (no. 4414)) are meant to explain this very principle. A 
hundred stripes are mentioned with rajm (stoning to death) merely to explain the 
law. Ahadith verify that the Prophet (sws) mentioned this punishment of a hundred 
stripes with rajm but never actually administered them. The reason is that adding 
any other punishment to the punishment of death is against legal ethics. The 
punishments of whipping, jailing the offender and exacting a fine from him are 
given for two purposes: to make him a means of severe warning for the society and 
to severely admonish him for his future life. In the case of death sentence, 
obviously, there is no need for further admonition. Hence, if a criminal is to be 
punished for various crimes and the death penalty is one of the punishments, all the 
punishments are stated in the judgement but generally, in practice, only the death 
sentence is carried out. ; 

The plurals ©’; (they strive) and o's: (they wage war) mentioned in the 
verse point out that if a gang of criminals has committed the crime, the 
punishment shall not be given to only some of the criminals but to the gang as a 
whole. Consequently, if a gang of criminals is guilty of spreading disorder in the 
land and commits such crimes as murder, hijacking, fornication, sabotage and 
intimidation, there is no need to investigate exactly who among the gang actually 
committed the crime. Every member of the gang shall be held responsible for it 
and dealt with accordingly. 

The words Gl (3 &5= mr <Uls (such is their disgrace in this world) used in the 
verse indicate that while inflicting punishment upon such criminals no feelings of 
sympathy should arise. The Almighty who created them has ordained complete 
disgrace and humiliation for them, if they commit such crimes. This is the very 
purpose of this punishment and should always be taken in consideration. In the 
words of Imam Amin Ahsan I[slaht: 


... their humiliation in this world will be a means of severe warning for others 
and for those who do not respect the law on the mere grounds that laws deserve 
respect and as such are useful in maintaining order and discipline in the society. 
In present times, the conceptions of sympathy and mercy for crimes and 
criminals have taken the shape of a whole philosophy. It is due to their courtesy 





controversy of interpretation. 
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that though today it seems as if man is developing and progressing in various 
fields of life, yet he is creating for himself a Hell on earth. Islam does not 
encourage such absurd philosophies. Its law is not based upon fantasies but 
upon human nature.’ 


The words wee | ue of ave je Net er W (except those who repent before you 
overpower them) of the verse impose the condition that if such criminals come 
forward and give themselves up to the law before the government lays hands on 
them, then they shall be dealt with as common criminals. They will not be 
regarded as criminals of muhdrabah or spreading disorder. To quote Imam Amin 
Ahsan Islaht: 


. these special powers should only be used against those rebellious people 
who insist on their rebellion before the government is able to seize them and 
the government had to actually subdue them by force. However, those 
criminals who repent and mend their ways before any action by the 
government shall not be dealt with according to their former status and shall 
be dealt with according to the ordinary law about such crimes. If they have 
usurped the rights of common citizens, compensation shall be provided to 
these citizens. 


If the stress of the words parr (then you should know) is understood, it 
becomes clear that no measure of retaliation by the government is permitted if 
the criminals repent and reform themselves before the government captures 
them. The Almighty is Merciful and Forgiving; if He forgives a person who 
repents before he comes in the grip of the law, why should His servants adopt 
a different attitude?® 


Here, it should remain clear that those who confess simply because they have 
no means to escape the law are an entirely different case. In their case, the 
government, indeed, has the authority to refuse any mitigation. 


2. Murder and Injury 


i. Intentional 
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7. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 2, 507. 
8. Ibid., vol. 2, 508. 
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Believers! Decreed for you is the gisas of those among you who are killed. If 
such a murderer is a free-man, then this free-man should be killed in his place 
and if he is a slave, then this slave should be killed in his place and if the 
murderer is a woman, then this woman shall be killed in her place. Then for 
whom there has been some remission from his brother, [the remission can be 
accepted; however it] should be followed according to the ma ‘rif and diyat 
should be paid with kindness. This is a concession and a mercy from your 
Lord. After this, whoever exceeds the limits shall be in a torment afflictive. 
And there is life for you in gisds O men of insight that you may follow the 
limits set by Allah. (2:178-179) 


Just as this directive of gisas has been given to us, it was given to the previous 
nations of the prophets. While referring to the Old Testament, the Qur’an says: 
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And We enjoined for them therein: life for life, eye for eye, nose for nose, ear 
for ear, tooth for tooth, wound for wound. Then he who forgoes, then this 


shall be an atonement for his own self. And those who do not judge according 
to what Allah has revealed, it is they who are the wrongdoers. (5:45) 


It is evident from this verse that this directive of gisas, not only pertains to 
murder but also relates to wounding or injuring someone. According to the 
Qur’an, all these crimes are heinous but as far as murder is concerned, the Qur’an 
says that murdering a person is like murdering the whole mankind: 


(vy: 0) Goad (tl J AS 25th 3 otf nw BL By 
He who killed a human being without the latter being ‘guilty of killing another 
or of spreading disorder in the land should be looked upon as if he killed all 
mankind. (5:32) 


Furthermore, the Qur’an says that a person who commits such a grave offence, 
particularly against a Muslim, shall face the eternal punishment of Hell: 


Ledee bide a) ely aialy ale all nat ed WE: nig oil ad \earive Linge Jee oy 
(A¥:8) 


And he who intentionally kills a believer, his reward is Hell. He shall abide 
therein forever, and the wrath and the curse of God are upon him. He has 
prepared for him a dreadful doom. (4:93) 


Consequently, the duties and responsibilities which this type of murder imposes 
on us as Muslims can be summed up in the following words of Imam Amin 


ThePenalShavah—~—<“‘i‘—™SSOSSSOSCSCSCNCNCté‘(‘CSNSC‘C‘O‘NOCOCO*SSCOT 
Ahsan Islaht: 


Firstly, every occurrence of murder should create a tumult and commotion in 
the nation. Until and unless gisds is taken from the criminal responsible for it, 
everyone should feel that he no longer has the protection of the law he 
formerly had. The law is the protector of all and if it has been violated, a 
single person has just not been slain, but the lives of all persons are in danger. 


Secondly, to search for the murderer is not just the responsibility of the heirs 
of the murdered person, but of the whole nation as it is not that just one life 
has been taken — rather all the lives have been taken. 


Thirdly, if a person finds someone in danger, he should not ignore the situation 
by thinking that he is interfering in someone’s affairs; rather he should defend 
and protect him as much as he can, even if he has to endure difficulties; for a 
person who defends an aggrieved and oppressed person, in fact, defends 
humanity of which he himself is a part. 


Fourthly, a person who hides someone’s murder, or bears false evidence in 
favour of the murderer or stands surety for him, or gives refuge to him or 
legally pleads for him, or intentionally excuses him, in fact, does so for the 
murder of his own self, his father, his brother, and his son because the 
murderer of one is the murderer of all. 


Fifthly, to help the government or the heirs of the slain person in taking gisas 
is like giving a life to the slain person because, according to the Qur’an, there 
is life in gisas.’ 


The law of gisads which is mentioned in the various verses of the Qur’an is 
based on the following four clauses: 

Firstly, gisds is an obligation imposed by the Almighty on an Islamic State. It 
guarantees survival to a society and is, in fact, a Divine Law which can only be 
breached by those who wrong their souls. Consequently, it is the responsibility of 
the government to search for the murderer, arrest him and implement the will of 
the heirs of the murdered person. 

Secondly, complete equality should be observed in taking gisds. Hence, if the 
murderer is a slave, only that particular slave should be executed and if the 
murderer is a free man, only that particular free man should be executed. A 
person’s social status should never create an exception to this rule of equality nor 
should it be given any emphasis in this regard. 

Thirdly, the heirs of the slain or wounded person have only two options: they 
can either demand life for life, limb for limb wound for wound or they can 
forgive the criminal and accept diyat from him. The latter case, according to the 





9. Ibid., vol. 2, 503. 
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Qur’an is a favour and rebate by the Almighty to the criminal. Consequently, if 
the heirs of the slain person accept the forgiveness of the slayer, then this shall 
become an atonement (kaffarah) for their sins before the Almighty. 

Fourthly, if the wounded person or the heirs of the slain person agree to accept 
diyat, then this should be given to them with kindness and goodwill. In the words 
of Imam Amin Ahsan Islahr: 


... the directive of paying diyat with kindness has been given because in that 
period in Arabia diyat was generally not given in the form of cash; it was paid 
in kind or in the form of animals. Therefore, if the payers of diyat had any ill- 
intention in their hearts, they could defraud the receiving party. It is easily 
possible in case of camels and goats or dates and other grains to pay diyat as 
far as the agreed quantity and weight is concerned, disregarding their quality 
and nature. This would amount to ignoring the favour done by the aggrieved 
party by forgiving the murderer. Someone whose life had been left at the 
mercy of a person by the shari‘ah had been forgiven by him and he had 
agreed to accept some wealth instead. This favour should be answered by a 
favour only, ie. the payment of diyat should be done with such magnanimity 
and munificence that the heirs of the slain person should not feel that by 
accepting camels and goats in place of the life of a beloved they had 
committed a mistake or done something dishonourable.'° 


The importance given to the slain person’s heirs in this law while deciding for 
any lenience for the criminal is based on great wisdom. It not only appeases their 
spirit of revenge, but also goes a long way in ridding the society of such crimes. 
Writes thus Imam Amin Ahsan Islaht: 


... leaving the life of the killer directly at the mercy of the heirs of the 
murdered person compensates to some extent the tremendous loss caused. 
Furthermore, if the heirs of the slain person adopt a soft attitude at that 
moment, they do a big favour to the murderer and his family, which can be 
hoped to produce many useful results."’ 


However, this does not at all mean that if at some place a formal government 
does not exist and the matter of gisds is solely left to the discretion of the heirs of 
the accused, then they, in their capacity as heirs, should exceed the limits and, for 
example, slay others besides the slayer in frenzy of revenge or out of prejudice 
for their status and superiority demand the execution of a free person in place of 
a slave or a man in place of a woman, or kill the criminal by torturing him, or 
take out their venom on his dead body or adopt those methods of killing which 
have been prohibited by the Almighty like burning someone in fire or mutilating 
his corpse or in cases of injury, when there is a strong chance that gisas would 





10. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 1, 434. 
11. Ibid., vol. 1, 433. 
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inflict more harm on the inflicter than the harm he himself had caused, they still 
insist upon limb in place of limb and wound in place of wound. Consequently, 


when the Prophet (sws) was in Makkah and his rule was yet to be established in 
Madinah, the Almighty said: 
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And whoever is killed wrongfully, We have given his heir an authority. So he 
should not exceed the bounds in taking a life, for he has been helped. (17:33) 


The basic objective of this law, as is mentioned by the Qur’4n, is to protect life. 
Imam Amin Ahsan Islahi explains this in the following way: 


. this life does not relate to the individual; it relates to the society. If a 
murderer is executed because of his crime, it apparently seems as if a second 
life has been taken, but a little deliberation shows that this punishment 
actually guarantees the life of the whole society. If this punishment is not 
carried out, the mental disorder in which a person commits this crime is 
actually transmitted to the society. The extent of various diseases differs: 
diseases which result in such heinous crimes as murder, robbery, theft or 
fornication are like those diseases in which it is necessary to amputate some 
limb of the body to save the whole body. Amputating a limb may seem a 
callous act, yet a doctor has to be callous. If by showing sympathy to this limb 
he does not force himself to this cruelty, he may have to bear with the 
patient’s death. 


A society in its collective capacity is like a body. At times, its limbs get 
infected to the extent that the only option is to cut them off from the body 
through an operation. If sympathy is shown by considering it to be the limb of 
a patient, there is all the chance that this would fatally affect the whole body.’ 


ii. Unintentional 


ge 
z 


tlie Bio's Ap A, | SB phe Ls 18 ty the UL as Of PS ow 5 
ee Pe aan are aa 
a Gee fd Ne GLb A NG AT J LS Be Ge MG SR 

Gar £) VSS Oye DN O15 al Ly UY ee 


And it is unlawful for a believer to kill a believer except if it happens by 
accident. And he who kills a believer accidentally must free one Muslim slave 
and pay diyat to the heirs of the victim except if they forgive him. If the 
victim is a Muslim belonging to a people at enmity with you, the freeing of a 





12. Ibid., vol. 1, 436. 
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Muslim slave is enough. But if the victim belongs to an ally, diyat shall be 
given to his heirs and a Muslim slave shall also have to be set free. He who 
does not have a slave, must fast two consecutive months. This is from Allah a 
way to repent from this sin: and He is Wise, All-Knowing. (4:92) 


This law is based on three clauses: 

Firstly, if the murdered person is a Muslim citizen of a Muslim State or if he is not 
a Muslim but belongs to a nation with which a treaty has been concluded, it is 
necessary for the murderer who has not been forgiven to pay diyat to atone for his 
sin and repent before the Almighty and free a Muslim slave as well. 

Secondly, if the murdered person is a Muslim and belongs to an enemy country, 
the murderer is not required to pay diyat; in this case, it is enough that he only 
free a Muslim slave. 

Thirdly, in both these cases, if the criminal does not have a slave, he should 
consecutively fast for two months. 

These are the directives as far as unintentional murder’? is concerned. But it is 
obvious that the directive of unintentionally injuring someone should also be no 
different. Hence, in this case also diyat shall have to be paid and fasts shall have 
to be kept considering the amount of diyat paid. For example, if the diyat of a 
certain type of wound is fixed at one-third of the diyat of murder, twenty fasts as 
atonement shall also have to be kept. 

An important issue in these directives of intentional and unintentional murder is 
the amount of diyat to be given and its methodology. In verse 92 of Strah Nisa’ 
quoted above, the words «ls ) 414 %> are used. The word diyat in these verses 
occurs as a common noun, about which we all know that its meaning is 
determined by its linguistic and customary usage, and by the context in which it 
is used. Nothing other than these are required. Therefore, in this verse diyat 
means something which in the general custom and usage is called “diyar’. And 
the words 4a! (I alae 43> simply mean that the family of the murdered person 
should be given what the general custom and linguistic usage term as “diyat”. In 
verse 178 of Surah Baqarah, where the directive of diyat in case of intentional 
murder has been given, the word "5+ (ma ‘rif; custom) is used to qualify it: 





13. Consequently, without a person’s fault, this law shall not relate to such a case. The 
Prophet (sws), according to this principle, said: 


Se ancl SU Sal, SU taba 
If an animal kills a person, it is not the responsibility of the animal’s owner; if a person 
falls in a well, the owner of the well is not responsible and if an accident occurs in a mine, 
the owner of the mine cannot be held responsible. (Al-Bukhart, Al-Jami‘ al-sahth, 244, 
(no. 1499)) 


In other words, in such cases the owner is not to be blamed if his fault has not caused 
the mishap. 


TEI 


Then for whom there has ee some remission fom his ie [the 
remission] should be followed according to the ma ‘ruf and diyat should be paid 
with kindness. (2:178) 


It is evident from the above mentioned verses of Surah Nisa’ and Strah 
Bagarah that in case of intentional as well as un-intentional murder, the Qur’an 
wants diyat to be paid according to the customs and traditions of the society. It 
has not prescribed any specific amount for diyat nor has it directed the Muslims 
to discriminate in this matter between a man or a woman, a slave or a free man 
and a Muslim or a non-Muslim.'* The Prophet (sws) decided all the cases of diyat 
according to the customs and traditions of the Arabian society during their own 
times. The quantities of diyat which have been mentioned in our books of Hadith 
and figh are in accordance with this custom and tradition, which itself has its 
roots in the social conditions and cultural traditions of the Arabs. However, since 
then, the wheel of fortune has revolved through fourteen more centuries and the 
tide of time has sped past innumerable crests and falls. Social conditions and 
cultural traditions have undergone a drastic change. In present times, it is not 
possible to pay diyat in the form of camels nor is it a very wise step to fix the 
amount of diyat on this basis. The nature of 43 (community/tribe) has 
completely changed and various forms of unintentional murder have come into 
existence which could never have been imagined before. We know that the 
guidance provided by the Qur’an is for all times and for every society. Hence, in 
this regard, it has directed us to follow the ~'s;3 (ma ‘rif: custom) which may 
change with time. By this Qur’anic directive, every society is to obey its customs, 
and since in our own society no law about diyat exists previously, those at the 
helm of our state can either continue with the above mentioned Arab custom or 
re-legislate in this regard; whatever they do, if the society accepts the legislation, 
it will assume the status of our ma ‘rif. Also, it is obvious that those in authority 
in any society can revise and re-structure the laws which are based on the ma ‘rif, 
keeping in view the collective good of the masses. 


3. Fornication 
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The man and the woman guilty of fornication, flog each of them with a 





14. For a detailed discussion by the author on the meaning and nature of diyat, see: 
Javed Ahmad Ghamidt, Burhan, 6" ed. (Lahore: Al-Mawrid, 2009), 9-24. (Translator). 
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hundred stripes and let not compassion move you in their case in the 
enforcement of the law of God, if you truly believe in Allah and the Last Day. 
And let a party of the believers witness their punishment. The man guilty of 
fornication may only marry a woman similarly guilty or an idolatress and the 
woman guilty of fornication may only marry such a man or an idolater. The 
believers are forbidden such marriages. (24:2-3) 


The initial directive of the Qur’an regarding the punishment of fornication’? is 
mentioned in Strah Nisa’. No definite punishment is mentioned there; it is only 
said that that until some directive is revealed about women who as prostitutes 
habitually commit fornication, they should be confined to their homes, and the 
common perpetrators of this crime should be chastised until they repent and mend 
their ways. This chastisement may range from exhorting and reprimanding, 
scolding and censuring, humiliating and disgracing the criminal to beating him up 
for the purpose of reforming him. 
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And upon those of your women who commit fornication, call in four people 
among yourselves to testify over them; if they testify [to their ill-ways], 
confine them to their homes till death overtakes them or God formulates 
another way for them. And the man and woman among you who commit 


fornication, chastise them. If they repent and mend their ways, leave them 
alone. For God is Ever-Forgiving and Most Merciful. (4:15-16) 


\ 


This was the punishment of fornication in the shari‘ah before a definite directive 
was revealed in Surah Nur. Once this was revealed, it repealed the previous 
directive permanently. 

The directives mentioned in these verses can be explained thus: 

1. The man or woman who have committed fornication, both shall receive a 
hundred stripes. According to the methodology adopted by the Prophet (sws) and 
the Rightly Guided Caliphs and according to case precedents reported in our 
books of Hadith and figh in this regard: 

1) Whether a cane is used to flog a criminal or a lash, in both cases it should 
neither be very thick and hard nor very thin and soft.'® 

ii) The criminal should not be beaten bare-bodied or while tied to a tripod.'” 





15. Here it may be noted that the term “fornication” has been used to connote the crime 
regardless of the fact that its perpetrators are married or not. (Translator) 

16. Al-Jassas, Ahkam al-Qur’an, vol. 3, 262-263; Abi Bakr Muhammad ibn ‘Abdullah 
ibn al-‘Arabi, Ahkam al-Qur’an, 3 ed., vol. 3 (Beirut: Dar al-ma‘arifah, 1972), 1327. 

17. Al-Jassas, Ahkam al-Qur’an, vol. 3, 261-262. 
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ii) The criminal should not be flogged in a manner that wounds him nor should 
he be flogged on one part of the body: the flogging should be made to spread all 
over the body except for his face and private parts.’ 

iv) A pregnant woman should be flogged only after she has given birth and the 
period of puerperal discharge has passed.” 

2. The criminal should be given this punishment publicly to humiliate him in 
front of the people, and to make him a lesson for those present. The verse directs 
the government or the court of justice to not show any lenience in this regard. This 
harsh treatment given to the criminal is necessary because the stability of a society 
relies on the sanctity of the relationships in a family and on their protection from 
every type of disorder. Fornication, a little deliberation shows, makes a society 
unstable and turns it into a herd of animals. It, therefore, deprives a society of its 
well-being and prosperity. Hence, such criminals should be dealt with without 
showing them any compassion. The words used by the Qur’an are: ey oS SEE UG 
alll go (3 4815 (and let not compassion move you in their case in the enforcement of 
the law of God). 

Writes Imam Amin Ahsan Islahi in his celebrated commentary of the Qur’an: 


.. le. no lenience should be shown in the implementation of this punishment; 
softness should be shown to neither a woman nor a man, to neither the rich 
nor the poor. The limits set by Allah should be observed without granting 
any alleviation or showing partiality, for this is a requirement of belief in 
Allah and in the Hereafter. The faith in Allah and in the Hereafter of those 
who show weakness in this regard cannot be trusted. A noteworthy point in 
the statement of this punishment is that the woman is mentioned before the 
man. One reason for this is that without a woman’s consent fornication 
cannot take place; secondly, there is a strong possibility that being the 
weaker sex, feelings of compassion may arise for her; the Qur’an, therefore, 
has mentioned her before the man so that it becomes evident from the style 
of the verse that in the Almighty’s eyes no lenience should be shown to 
either the woman or the man.”” 


It is with these sentiments of impartiality in the observance of the limits of Allah 
that the Prophet (sws) is reported to have said: 
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By God! If Fatimah the daughter of Muhammad had committed this theft, I 
would definitely have cut off her hand.” 





18. Al-Jassas, Ahkam al-Qur’an, vol. 3, 260; Ibn al-‘Arabt, Ahkam al-Qur’an, vol. 3, 
1327; Abi Da’tid, Sunan, vol. 4, 166, (no. 4493); Ahmad ibn Hanbal, Musnad, vol. 2, 
483, (no. 7279). 

19. Ibn al-‘Arabi, Ahkam al-Qur’an, vol. 1, 406. 

20. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 5, 362. 

21. Al-Bukhart, Al-Jami‘ al-sahth, 728, (no. 4304). 
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3. After this punishment has been carried out, no chaste man or woman should 
marry men and women who commit fornication. According to the Qur’an, such 
people can only marry among their own sort or among the idolaters. It does not 
allow the marriage of a pious woman with a man guilty of committing 
fornication nor does it permit a pious man to bring home such a woman in his 
house. Consequently, every such marriage is not considered legal in Islam. The 
words fox U (he should not marry) denote prohibition of such marriages, and to 
explain this very aspect, the Almighty says: os piee ous a y (the believers 
are forbidden such marriages). 

However, as stated earlier, this directive pertains only to the fornicators (both 
male and female) who have become liable to punishment once their crime has been 
proven. This is what grammatical rules dictate; ie. the words ox tes ll (the male 
fornicator should not marry) and Gai U al Fl (the female foe should not be 
married) of the third verse refer to g)) % oe) i (the female fornicator and the male 
fornicator) mentioned in the previous one. 

4. While stating this punishment, adjectives are used to qualify the men and 
women who commit fornication. This is similar to the statement in which the 
punishment for theft is mentioned. It is evident therefore that this punishment is the 
utmost punishment, which should be given only when the crime has been 
committed in its ultimate form and the criminal does not deserve any lenience as 
far as the circumstances of the crime are concerned. Consequently, criminals who 
are foolish, insane, have been compelled by circumstances, are without the 
necessary protection required to abstain from committing a crime, or cannot bear 
the punishment are all exempt from this punishment. 

About those women whom their masters force to take to prostitution, the 
Qur’an says: 


(TTY £) em) Sob SaalS] 35 oe al Ob aA Ly 
And if anyone compels them, Allah will be Forgiving and Merciful to them 
after their being compelled to it. (24:33) 


Similarly, about the slave women who were present in the Prophet’s times, it 
says that they also cannot be administered this punishment because of improper 
upbringing and education and because of lack of family protection — so much so 
that if their husbands and masters have done all they can to keep them chaste and 
in spite of this they commit the crime, they shall be given only half this 
punishment ie. fifty stripes instead of hundred. The Qur’an says: 


(Yo: £) UA fo OA eu aka’ (giles hy OB atl Is 


Then when they are kept chaste [in this manner] and they commit | 
fornication, their punishment is half that of free women. (4:25) 
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And those who accuse chaste women and bring not four witnesses ‘as an 
evidence [for their accusation], inflict eighty stripes upon them, and never 
accept their testimony in future. They indeed are transgressors. But those who 
repent and mend their ways, Allah is Ever-Forgiving and Most-Merciful. And 
those who accuse their wives but have no witnesses except themselves shall 
swear four times by Allah that they are telling the truth and the fifth time that 
the curse of Allah be on them if they are lying. But this shall avert the 
punishment from the wife if she swears four times by Allah and says that this 
person is a liar and the fifth time she says that the curse of Allah be on her if 
he is telling the truth. (24:4-9) 


This is the directive for gadhf; ie accusing someone of fornication. Although, in 
these verses, only the accusation of women is mentioned, yet in the Arabic language 
this style which can be termed as —23) » _& (‘ala sabil al-taghlib: addressing the 
dominant element) is adopted because normally in a society only women become 
targets of such allegations, and the society is also sensitive about them. 
Consequently, there is no doubt that on the grounds of “similarity of basis” this 
directive pertains to both men and women and cannot be restricted to women only. 

In the above quoted verses, two forms of gadhf are stated: 

Firstly, a person accuses a chaste and righteous woman or man of fornication. 

Secondly, such an accusation takes place between a husband and wife. 

In the first case, the law of Islam is that the accuser shall have to produce four 
witnesses. Anything less than this will not prove his accusation. Mere 
circumstantial evidence or mere medical examination in this case are absolutely 
of no importance. If a person is of lewd and loose character, such things have a 
very important role, but if he has a morally sound reputation, Islam wants that 
even if he has faltered, his crime should be concealed and he should not be 
disgraced in the society. Consequently, in this case, it wants four eye-witnesses 
for the testimony to initiate the hearing, and if the accuser fails to produce them, 
it regards him as guilty of gadhf. 

According to the Qur’an, the details of the punishment of gadhf are: 

1. The criminal shall be administered eighty stripes. 

2. His testimony shall never be accepted in future in any matter, and as such he 
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shall stand defamed in the society. 

Administering eighty stripes and not considering a person eligible to bear 
witness are punishments of the Herein, while in the Hereafter he shall be counted 
among the transgressors except if he repents and mends his ways. 

In the second case, ie. if such an instance takes place between a husband and his 
wife, then according to the Qur’an, if no evidence is available, the matter shall be 
decided by pledging oaths. In Islamic law, this case is termed as ols (li‘an). The 
husband shall swear four times by Allah that he is truthful in his accusation and 
the fifth time he shall swear that the curse of Allah be on him if he is lying. In 
reply, if the wife does not defend herself in anyway, she shall be punished for 
fornication.” If she refutes the allegations, she shall only be acquitted from the 
punishment if she swears four times by Allah that the person is lying and the fifth 
time she says that the wrath of Allah be on her if he is telling the truth. 

The same procedure shall be adopted if the wife accuses the husband. 


5. Theft 
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And as to the thief, male or female, cut off their hands as a reward of their 
own deeds, and as an exemplary punishment from God. For God is Mighty 
and Wise. But whoever repents and mends his ways after committing this 


crime shall be pardoned by Allah. Indeed, Allah is Forgiving and Merciful. 
(5:38-39) 


The law which has been stated in the above mentioned verses is based on the 
following clauses: 

1. The punishment of amputating the hands is prescribed for a thief, both male 
(sariq) and female (sarigah). According to linguistic principles, the words sdariq 
and sdrigah are adjectives and denote thoroughness and completeness in the 
characteristics of the verb they qualify. Consequently, they can only be used for the 
type of sarqgah which can be called a theft and the one who commits it is called a 
thief. In other words, if a child steals a few rupees from his father’s pocket, or a 
wife pinches some money from her husband’s purse, or if a person steals 
something very ordinary, or plucks some fruit from his neighbour’s orchard, or 
catries away something valuable which has been left unprotected, or drives away 





22. This refers to a hundred stripes. The Qur’anic words used are eANias as ee To 
convey the same meaning, the word used is U4\ic in verse two of Sirah Nir just prior to 
these verses. According to grammatical principles, whenever a noun has been defined by 
alif-lam and is repeated later, then if something within the context does not pose a 
hindrance, the repeated noun shall have the same meaning as the first. Consequently, 
here, no other punishment that a hundred stripes can be regarded as implied. 
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an unattended grazing animal, or commits this ignoble offence owing to some need 
or compulsion, then, no doubt all these are unworthy acts and should be punished, 
but, certainly, they cannot be classified as acts of theft which the above given verse 
qualifies. This shows that the amputation of hands is the utmost punishment and 
should only be administered when the criminal does not deserve any lenience as far 
as the nature and circumstances of his crime are concerned. ; : 

2. This punishment, according to the Qur’an is Wl <. US LLS’ Le I. Hence in 
order to make the criminal an example in the eyes of others just as the affinity 
between the crime and nature of its punishment requires that his hand be cut, it also 
requires that his right hand be cut because it is this hand which is actually the 
instrument of doing things. It is also evident that the word “hand” on account of 
definite linguistic denotation means that part of the arm which is below the wrist. 

3. The objective of this punishment is stated in the words al * o WKS LS ty off > 
(as a reward of their deeds and as an exemplary punishment). Imam Amin Ahsan 
Islahi explains this in the following way: 


. [in this verse], two reasons are stated for the amputation of hands: firstly, it 
is the punishment of the crime, and secondly, the punishment has to be given 
in an exemplary way which is a means of a severe warning to others. The 
Qur’an uses the word JES (nakal) for such a punishment. Since both these 
reasons are stated adjacently without any conjunction between them, they must 
be regarded as essentials in carrying out the punishment ie. a means of 
retribution of the crime and as a means of a severe warning for the society. 
Those who do not simultaneously take into consideration both these aspects 
often end up thinking that the punishment is severer than the crime itself. The 
actual fact is that this punishment is not only the retribution of the criminal act, 
but it is also a means to putting an end to many such crimes which may be 
triggered as a result if the criminals are not totally discouraged by treating 
them harshly. Like the craving for sex, the lust for wealth is also intense in a 
person. If this lust is allowed to thrive and prosper, the consequences which 
arise may well be observed in our own society by any keen eye. If a list of 
crimes committed in the most civilized of countries in one year only because 
of theft is prepared, it will be enough to open the eyes. The faint hearts of these 
civilized societies are deeply moved if hands are amputated because of theft, 
yet the horrendous crimes which result directly or indirectly through theft fail 
to rouse any feelings of concern in them. Theft is not a simple crime: it is a 
source of many crimes. If this crime is eliminated, these crimes shall 
automatically be taken care of. Consequently, it is a matter of experience that 
the amputation of hands on account of theft has not only reduced instances of 
this crime, but has also gone a long way in reducing other crimes as well. If by 
amputating a few hands, the life, wealth and honour of thousands of people are 
safeguarded, then this is not a bad deal at all; in fact, it is a very lucrative one. 
Regrettably the intelligentsia of this modern age fails to appreciate this.” 





23. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 2, 512. 
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4. This is merely a punishment in this world. As far as the Hereafter is 
concerned, a person can only attain salvation if he repents and mends his ways. 
Repentance and the punishment of this world are not mutually exchangeable. 
Consequently, this punishment shall be administered even if a person repents and 
reforms himself, and after receiving this punishment in this world, he shall only 
be forgiven in the Hereafter if he repents and reforms himself. 


Chapter 8 
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Say: “I find not in what has been revealed to me through inspiration forbidden 
to a person who eats things which are edible, unless it be meat of dead animals, 
or blood poured forth or the flesh of swine because all these are unclean or in, 
disobedience to Allah, animals slaughtered in someone else’s name.” Then he 
who is constrained by hunger such that he neither desires to eat nor crosses the 


limits [incurs no sin]. This is because your Lord is forgiving and merciful. 
(6:145) 


The objective of Islam is to purify all aspects of human life. It therefore insists 
that besides cleansing the inner-self from contamination, care must be exercised 
in the intake of food and drinks. Only the ritually clean among them should be 
eaten and drunk. While answering a question in the Qur’an regarding animals 
tamed for hunting, the, Almighty has spelled out this general principle in the 
words: (£ :°) tabi Si AS (all clean things are lawful to you, (5:4)). As an 
obvious corollary, all unclean things are forbidden to the believers. While 
inviting the Jews and Christians to profess faith in Muhammad (sws), the 
Almighty has referred to the extremist attitude they had adopted with regard to 
food and drinks in the following words: 


eo or 6 4% un rede 8 F0 | efor Be we “ae 8 BBE Be ar ras 
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And [this Prophet] allows them as lawful what is appropriate for eating and 


prohibits them from what is inappropriate for eating; he releases them from 
their heavy burdens and from the yokes that were upon them. (7:157) 


At no place has the shari‘ah presented a comprehensive list of clean edibles. 
The reason for this is that man’s own nature generally provides him with ample 
guidance in this matter and, without any hesitation, he is able to decide the right 
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course. He very well knows that lions, tigers, elephants, eagles, crows, vultures, 
kites, scorpions and human flesh itself are not meant to be eaten. He is also well 
aware of the fact that horses and mules are a means of transportation and have no 
role in satisfying one’s hunger. That faeces and urine of animals are impure 
things is known to him very well also. His reason and intellect guide him very 
well regarding intoxicants too. Consequently, in this matter, the innate guidance 
found in human nature is enough to lead the way. The prohibition attributed to 
the Prophet (sws) regarding beasts having sharp canine teeth, birds having claws 
and tentacles in their feet,’ jallalah” and tamed donkeys’ is merely a delineation 
of this innate guidance. The prohibition of liquor is another directive which is 
based on innate guidance. During the time when the Qur’an was being revealed, 
when people repeatedly asked about certain benefits that it had in that time, the 
Almighty revealed in the Qur’an His answer by saying that the sin it incurs is 
much greater than its benefits (2:219). Later in Surah Ma’idah, it was explicitly 
stated that liquor is from among the filthy works of Satan and a believer should 
totally abstain from it: 
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Believers! This liquor and gambling and stone altars and these divining 
arrows are abominations devised by Satan. Avoid them that you may succeed. 
(5:90) 


In short, all these prohibitions are found in the innate guidance a person 
possesses ever since his birth. No doubt, at times, human nature becomes 
perverted but a study of human behaviour shows that generally people do not 
falter in this matter. It is for this reason that the shari‘ah has not given any 
original guidance on this matter. In this regard, the shari‘ah has provided 
guidance on animals and on things related to these animals where human beings 
were liable to falter. The pig is a quadruped beast of the same genre as the goat, 
sheep, cow and cattle; however, it consumes meat like other carnivores. Should it 
then be considered forbidden or not? Should animals which are slaughtered in a 
way that all their blood is not drained out be eaten or not? Is the blood of animals 
impure as indeed are their faeces and urine? If animals are slaughtered by taking 
the name of someone other than the Almighty, can they still be eaten? Since 
human nature is unable to come up with a decisive answer in this regard, 
therefore the Almighty guided mankind in this affair through His prophets and 
informed them that the flesh of the pig, blood, meat of dead animals and animals 





1. Muslim, Al-Jami‘ al-sahih, 864, (no. 4994), 

2. Al-Nasa’1, Sunan, 617, (no. 4452). This name is given to animals whose meat carries 
a stink in it because they feed on filth. 

3. Al-Bukhart, Al-Jami‘ al-sahth, 716. (no. 4216); Muslim, Al-Jami‘ al-sahth, 591, (no. 
3431). 
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which are slaughtered in the name of someone other than Allah are also impure 
and unclean and therefore people should abstain from them. In this regard, these 
aforementioned four things have been primarily discussed by the shari‘ah. The 
Qur’dn at various places by employing various linguistic expressions,’ has 
unequivocally stated that only and only these four things are prohibited by the 
Almighty. 

This directive stated in Sirah An‘am quoted in the beginning is also mentioned 
in 2:173-4 and 16:115 with a slight difference in words. Then in Strah Ma’idah 
certain aspects of the directive have been explained. 

The first thing in this explanation concerns «+ (maytah: the dead). In this 
regard, a question could have arisen in the minds of some people: Should an 
animal which died some sort of an accidental death also be classified as maytah 
just like an animal which dies a natural death is classified so? The Qur’an 
answered this question by saying that there is no difference between the two: 
both are forms of maytah. Similarly, the Qur’an clarified that an animal killed by 
a wild beast is also maytah, except if it is found alive and then slaughtered in the 
ceremonial way (dhibh). 

The Qur’an says: 


BL, BS wat @ al SU UP Uy yaad Sl yy ee SX 
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Forbidden to you [for food] are: meat of dead animals, blood, the flesh of 
swine, and that on which Allah’s Name has not been invoked while 
slaughtering, and that which has been killed by strangling, or by a violent 
blow, or by a headlong fall, or by the goring of horns — and that which has 
been eaten by a wild animal — unless you are able to slaughter it [before its 
death]. (5:3) 


It needs to be kept in mind that like other words, the word maytah is used in the 
above mentioned directives according to its usage in the Arabic language. No 
doubt, it has a literal meaning; however, its usage in the Arabic language does not 
include all the dead, as is the case with its Urdu usage. In such a case, it becomes 
confined to a certain specific meaning, and anyone who is aware of this intricacy, 
for example, will never include dead fish or dead locust in its connotation: 

Imam al-Zamakhshari writes: 
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4. They are ‘s Oa i ae def ‘b (say: I do not find anything [forbidden] in what 
[God] has revealed to me), and U.i\ (only and only). 
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The word 4 (maytah) mentioned in the Qur’an must be understood according 
to its linguistic usage. Is not the case that when someone says that he has 
eaten maytah, we never include a fish or a locust in its connotation. This is 
similar to the fact that if a person says that he has drunk blood, we never 
include liver or spleen in its connotation. Precisely because of such usage, 
jurists say that if a person swears that he will never eat meat and then he 
consumes fish, this will not break his oath although in reality he has eaten 
meat. 


Owing to similar reasons, about sea water, the Prophet (sws) is ascribed to have 
said: 


ae os Jel 25U6 4 glall 4 


Its water is pure and its maytah is not forbidden.° 


In other words, the above quoted words of the Prophet (sws) also pertain to 
dead fish and certain other similar things which cannot be regarded as maytah as 
far as the usage of the word is concerned but which are maytah in the literal sense 
of the word. 

It is evident from 5:3 (quoted above) that the explanation of the word maytah 
and the words eS au Uy (except if you slaughter it in the prescribed way) after bs 
el st | (what has been eaten by a wild animal) that the only form of death that 
does not make an animal maytah is «S45 (tadhkiyah). Tadhkiyah is a sunnah 
established by the Prophets of Allah and as a term means to slaughter an animal 
in such way that it drains out all the blood in the animal’s body and the animal 
dies because of this very reason. It is only this method of killing an animal which 
cleanses its meat from the impurity of blood. 

The correct methodology for tadhkiyah is ~3 (dhibh) or > 5 (nahr). Dhibh 
specifically concerns the cow, goat and similar animals, while nahr specifically 
relates to the camel and animals similar to it. Dhibh means to cut the throat of an 
animal such that the gullet and the throat is slit open or to cut the throat and the 
jugular veins. Nahr means to pierce the throat of the animal with a sharp edged 
weapon like a spear so that blood bursts out from the wound and the animal dies 
because of blood loss. 

If it is not possible to adopt the above outlined prescribed methods of slaughter, 
then the Prophet (sws) has directed the believers to use any other thing to inflict a 
cut on the animal such that all the blood is able to drain away from that wound: 
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5. Al-Zamakhshari, Al-Kashshaf, vol. 1, 215. 
6. Al-Nasa’1, Sunan, 7, (no. 59). 
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“Adi ibn Hatim says: “O Messenger of Allah! Is it okay to slaughter a prey 
with a stone or a piece of wood if the prey is at hand and we do not have a 
knife to slaughter it?” He replied: “Drain out the blood with whatever you 
have and take the name of Allah on it.”’ 


Killing a prey with a gun or an arrow would also be conditional to what has 
been said above. If a tamed animal cuts open a prey, its case is also similar, as 
explained by the Almighty in the Qur’an. If such an animal is not found alive, 
then also it should not be considered as maytah:* 


Oe Sai ald GX: cell + glade f i, Sn iste Cision 
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They ask what is lawful to you: “Say all good things are lawful to you as well 
as [the prey of] the beasts you have taught, training them as Allah has taught 
you. So eat of what they catch for you and [before you let lose the beast to catch 
the prey], pronounce upon it? the name of Allah. And have fear of Allah. Swift 
is He in taking account.” (5:4) 


It is evident from the context of the above verse that since the verse preceding it 
states that an animal that has been cut open by a beast is only allowed to be eaten if 
it is found alive and then slaughtered in the prescribed way, it was but natural that 
the question should arise: Is such an animal allowed to be eaten as has been 
pounced upon by a tamed beast of prey and the animal dies before one gets the 
chance to slaughter it in the prescribed way? The verse answers the question in the 
affirmative and says that cutting upon of an animal by a tamed beast of prey is 
tantamount to tadhkiyah, and therefore it can be eaten even if it has not be 
slaughtered in the prescribed way with one condition: the tamed beast of prey has 
preserved the prey for his master and has not eaten from it. In case it has, then such 
an animal should not be eaten. This condition is stated in the words Se Saal laa 
(what they have preserved for you). Moreover, in this regard, there is no need to 





7. Abii Da’tid, Sunan, vol. 3, 102, (no. 2824). 

8. However, if it is not cut open by a tamed animal and the animal dies of fear, then it is 
a maytah. Similarly, if it has not been cut open by a tamed animal and is found alive, then 
it must be slaughtered in the prescribed way. It is obvious that the requirement of 
tadhkiyah is not fulfilled without it. 

9. In the opinion of this writer, the antecedent of the pronoun in ale (on it) is of ple v sy 

\ Sigal (and [the prey of] the beasts you have taught). The reason for this is that if {So ts 
(that which has been caught) is considered to be the antecedent, then this would iste be a 
repetition of what has already been stated earlier in the words ass se Wy (except if you 
slaughter it in the prescribed way), and if the antecedent is related to | wiey (so eat), then it 
would pertain to the normal etiquette of eating, which of course would be totally out of place 
here. 
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discriminate between tamed beasts of prey and tamed birds of prey. Birds like 
falcons, eagles, and hawks also can be tamed for catching a prey. 

The Prophet (sws) is reported to have explained this Qur’anic purport in the 
following words: 
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Js al seh 
When you release your dog to catch the prey, take the name of Allah while 
doing so. If you then see that it has not killed the prey, slaughter it in the 
prescribed way and take Allah’s name while slaughtering it. If it has killed the 
prey but did not take a bite, then you can eat it since it has preserved it for you. 
However, if it has eaten from the prey, then such a prey is forbidden for you 
because the beast of prey has in this case preserved it for itself. And if you see 
other dogs besides yours who have also killed the prey, then do not eat from it 
since you do not know which of the dogs has actually killed the prey."° 


Besides the word maytah, the other two things mentioned in the verse (6:145) are 
drained out blood and pork. As far as the prohibition of pork is concerned, it needs 
no elaboration while in the case of the prohibition of blood, it needs to be kept in 
mind that the meaning of the words & 4... %3 (blood poured forth) have a 
linguistic usage in the light of which they should be understood. Spleen and liver 
are nothing but blood, yet usage of the word entails that they not be included in its 
connotation, as has been pointed out by al-Zamakhshari quoted earlier. The 
adjective (+ ,#« (poured forth) which qualifies blood shows that the blood which is 
left in the blood vessels of the animal is an exception to this directive. 

In this list, the fourth and last thing is the meat of an animal while slaughtering 
which the name of someone other than Allah is invoked. The verse itself explains 
that the reason for the prohibition of such meat is not the .->. (impurity) of the 
animal but the 3-3 (defiance) of the person who slaughters the animal. Since 
slaughtering an animal while invoking the name of someone other than Allah is an 
idolatrous practice, it has been termed as 3-3 (defiance), which is a form of an 
impurity pertaining to one’s beliefs. Consequently, sense and reason demand that 
anything which contains such impurity should be analogously included in this 
prohibition. So on this very principle, the Qur’an has prohibited certain other 
similar things: 


(110) Gnd 653 USO pees of hall le ad 
And what is slaughtered at the stone altars and [forbidden also] is the division 





10. Al-Nasa’1, Sunan, 594, (no. 4268). 


of meat by raffling with arrows. This is [an act of] disobedience. (5:3) 


While explaining this verse, Imam Amin Ahsan Islahi writes: 


Nusub means the stone altars on which sacrifices and offerings are made. There 
were several such altars in Arabia where sacrifices were offered to please 
numerous deities, demons and the jinn. The Qur’an has also prohibited such a 
slaughtered animal. It is evident from the words of the Qur’an that the real 
reason for their prohibition is merely to please a deity or to seek its nearness — it 
is of no consequence whether the name of Allah has been invoked or not in 
such cases. If this prohibition was owing to the fact that the name of someone 
other than Allah has been invoked during sacrifice, then there was no need to 
mention it separately since such a prohibition has already been mentioned 
earlier in 4 aU) 2) |»! 43. In my opinion, also included in the sphere of this 
prohibition are the various sacrifices offered in tombs and massouleums to earn 
the pleasure of the departed person buried in the grave or tomb. At the time of 
slaughter, whether the name of Allah is invoked or that of the person buried in 
the grave or tomb, the real reason of prohibition is not this invocation but the 
place at which the slaughter takes place. 


The word Rvercon| (istigsam) means to look up one’s share or to find out about 
one’s fate and future. The word eU5! (azlam) means arrows of divination or 
gambling. The practice of seeking divination from arrows was in vogue in 
Arabia, through which people would try to find out fates ordained for them. 
Similarly, the practice of gambling on arrows was also in vogue in Arabia 
through which they would procure pieces of meat or some other thing. I have 
already pointed out in my commentary on Surah Bagarah under verse 219 that 
people would gather at various places, drink liquor and in their state of 
inebriation slaughter any camels they could get hold of. They would pay the 
owner of the camels whatever price he demanded. They would then gamble 
on the meat of the slaughtered camels. Whatever parts of meat a person won 
in this gambling, he would cook and eat them and drink liquor; they would 
also generously distribute them among the poor who would gather around on 
such occasions. At times, such fights and brawls would emerge in such 
gatherings as a result of inebriation which would result in inter-tribal battles 
that, would last for years and cause a lot of bloodshed. I think that the words 
e5UL \ pets oly of the verse actually refer to this second category." 


An animal which is slaughtered such that no name other Allah is invoked on it 
but the name of Allah is also not positively invoked while slaughtering also 
comes under this fourth category of prohibited items. The Qur’an has declared it 
to be an act of fisq (defiance; disobedience) just as it has done so in the case of 
slaughtering an animal in the name of someone other than Allah. While refuting 





11. Amin Ahsan Islaht, Tadabbur-i Qur’an, vol. 2, 456-457. 
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certain superstitious beliefs of the Arabs about animals, it says: 
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And eat not that animal on which Allah’s name has not been pronounced [at 
the time of the slaughtering of the animal], for this is a fisg. And certainly, the 


devils do inspire their friends to dispute with you, and [you should know that] 
if you obey them, then you would indeed be polytheists. (6:121) 


While explaining, why not invoking Allah’s name on a slaughtered animal or 
prey make it a prohibited thing Imam Amin Ahsan Islahi, writes: 


Firstly, as I have explained in my commentary on the bismillah verse, any 
task or routine begun without taking the Almighty’s name is without the 
blessings of Allah. One must take the Lord’s name whenever benefiting from 
His favours, whether big or small, to express gratitude at being blessed with 
them. If he does not show acknowledgement on such favours, then this is 
tantamount to extortion and making use of something that actually does not 
belong to him. Such an unbefitting and unworthy attitude deserves the wrath 
and punishment of the Almighty. 


Secondly, the sanctity a life possesses requires that even an animal be 
sacrificed only with the permission of the Almighty Who is the Creator of 
life. It is only Allah who can give us this right, and, therefore, as a reminder 
of this fact, it is necessary to take His name when the life of an animal is 
taken. If God’s name is not taken while slaughtering an animal or, or if 
someone else’s name is invoked, or if besides His name, someone else’s 
name is also taken, then this amounts to violating the sanctity a life has and 
also showing disrespect to the Almighty Himself. 


Thirdly, this practice closes the gateway to polytheism. Those who are aware 
of the history of various religions know that animal sacrifice, making 
offerings and making vows on them is deeply linked to worship rituals. 
Because of its importance, it has received great support and patronage in 
polytheistic religions. People and nations who have been incriminated with 
honouring and venerating some deity have got themselves involved in various 
forms of animal offerings and sacrifices. The Qur’an records Satan’s 
challenge given to the Almighty in which he openly told Him that he would 
lead people astray. The challenge specifically mentions this form as a means 
to procure his objective. To close all these doors to polytheism, the Almighty 
made it obligatory that His name only should be positively taken while 
sacrificing an animal. Anyone who does not follow this practice is not only 
doing something forbidden, but also the animal upon whom he has committed 
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such an excess is forbidden. 


The same prohibition applies for a slaughtered animal or prey on which although 
the name of Allah is taken but the person who takes this name does not believe in 
God or subscribes to polytheism by associating other deities with Him. At the time 
of slaughter, obviously, no distinction can be made between indulging in 
polytheism by invoking the name of someone other than Allah and the slaughtering 
of an animal by a polytheist. For this very reason, besides Muslims themselves, the 
Qur’an has only allowed animals slaughtered by the People of the Book since they 
originally subscribe to monotheism. The Qur’an says: 
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All clean things have this day been made lawful to you and the food to whom 
the Book was given is lawful to you and your to them. (5:5) 


This completes the discussion of prohibited items. It is only in compelling 
circumstances that one is allowed to benefit from them and that too with the 
conditions that a person neither craves for them nor crosses the bounds by going 
beyond his essential need. The Qur’an has used the words >\« th a += to state 
these conditions in Strah Baqarah and Surah Nahl, while in Sirah Ma’idah the 
words are slightly different: 
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Then he who is constrained by hunger to eat what is forbidden, without 
showing inclination to sin, will find Allah Forgiving and Merciful. (5:3) 


While explaining this, Imam Amin Ahsan Islahi writes: 


The word <2. means “hunger”. To be constrained with hunger means that a 
person reaches the state that he is left with no other option if he is to survive but 
to eat prohibited items. In these circumstances, he is allowed to benefit from 
any of the prohibited items in order to save his life. This condition is imposed 
by the word Wai. “22 which at other places is mentioned by the words 4 a pe 
sé U which imply that neither should he eat such items with the fondness of 
heart, nor should he eat more than what is essentially required. The condition 
mentioned in the word 42.5% shows that where other alternatives exist the 
excuse that halal meat is not available, as is the case in parts of the US and the 
UK, is not justifiable enough to benefit from prohibited items. Meat is not 
essential to keep a person alive. Other forms of food can not only keep a person 
alive but also give him good health and vitality. The condition implied by the 
words Gil |e shows that a concession is a concession, and what is 
prohibited is prohibited in every form. Neither should a prohibited thing 





12. Ibid., vol. 3, 157-158. 
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become a sought after and cherished item nor a concession an eternal 
permission to benefit from. Consequently, it is stressed that one should only 
benefit from prohibited edibles just to combat compelling circumstances. If a 
person takes into consideration these conditions and then benefits from a 
prohibited item to save his life, the Merciful Lord would indeed forgive him. 
However, if he takes undue advantage of this permission by having a relishing 
meal from it, then he should be ready to face its consequences, for this would 
not be a legitimate excuse on his part when he stands up on the Day of 
Judgement to give his account to the Almighty."° 


All these things enlisted above are prohibited as edibles. As far as their other 
uses are concerned, they are totally allowed. No believer should have any doubt 
in this regard. Ibn “Abbas (rta) says that this is something which the Prophet 
(sws) himself once pointed out: 


Ue JU Ly alle AU he abl Uy Ue ad CHS a, WY aU, Je Gat UG 

GIST > CH SU GS GA Sls a, at 6 Le Git Hil 
A goat was given in charity to Maymunah’s maid. The goat died. [It so 
happened that] the Prophet (sws) passed by. [Seeing the dead goat], he said: 
“Would that you had taken its hide, tanned it and then made use of it.” People 
said: “It is a dead animal.” At this, the Prophet declared: “Only eating it is 
forbidden.” 





13. Ibid., vol. 2, 458-59. 
14. Muslim, Al-Jami‘ al-sahth, 156, (no. 806). 


Chapter 9 


Islamic Customs and Etiquette 


The various manifestations of the conduct, mannerisms and pattern of living of a 
group of people are called customs and etiquette. No period of human civilization 
has remained devoid of them. We find them in currency in every clan, culture and 
nation. Civilizations are mostly distinguished from one another because of them. 
The religions revealed to the prophets of Allah also direct their respective believers 
to follow certain customs and etiquette. The objective of divine religions is 
purification of the soul. Consequently, these customs and etiquette have been 
chosen to fulfil this objective. When the Prophet Muhammad (sws) was called to 
serve the Almighty, all these customs and etiquette existed in Arabia as practices of 
the Abrahamic religion. Except for a few things, the Prophet Muhammad (sws) 
made no addition to them. They, obviously, existed before the Qur’an and their 
status is that of Sunan (plural of Sunnah) which were sanctioned by the Prophet 
(sws) and then transferred to the Muslim ummah through the consensus and 
perpetual adherence of the Companions (rta) of the Prophet (sws). Now their 
source is the consensus of the uwmmah and on this very basis are accepted and 
acknowledged everywhere as part of Islam. In the following paragraphs, this writer 
shall elaborate in detail these customs and etiquette prescribed by the prophets of 
God. 


1. Declaring Allah’s name before eating and drinking and using the right hand for 
the purpose 

The first of these is to express gratitude to Allah for His bounties and to invoke 
His blessings and the second is to constantly remind us that those who are 
bestowed with the favours of Paradise will receive their account in their right 
hand on the Day of Judgement. In other words, when a true believer uses his 
right hand while eating and drinking, he symbolically expresses his desire to be 
among the ashab al-yamin (companions of the right hand) on the Day of 
Judgement. The Prophet (sws) has directed us to follow this Sunnah of the 
prophets in the following words: 


Bnas J5%5 a 
Eat while taking the name of God and use the right hand.’ 





1. Al-Bukhart, Al-Jami‘ al-sahith, 960, (no. 5376). 
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PPO food Cs ISN Anes 2 sth sist jst 34 


When anyone among you eats, he should eat with the chi hand and when he 
drinks, he should drink with the right hand.’ 


2. The ceremonial salutation and its response when people meet one another 

The ceremonial salutation is a prayer of peace and well-being for one another in 
this world and in the Hereafter. The one who initiates the salutation says ae 
Sie (al-salamu ‘alaykum) and the one who replies says ate we 5 (wa 
‘alaykum al-salam). This salutation is mentioned in the Qur’an as well as in 
various Ahadith. While pointing out its correct etiquette, the Prophet (sws) is 
reported to have said: 


SI Se Jolally rela Je Sty 2S le na pavers 
The young shall say salam to the old, the one who is walking shall say it to 
the sitting and a small group shall say it to a large one.” 


3. The ceremonial utterances after sneezing 

_Sneezing relieves a person from an internal disorder. A person is required to say 
a) S453) (al-hamdullilah: all gratitude is for Allah only) after sneezing and anyone 
who hears him should reply by saying only ail OS" (yarhamukallah: may Allah 
have mercy upon you). These words are meant to remind a believer that the 
blessings of Allah in this world and in the Hereafter are specifically for people who 
are grateful. According to some Ahadith, it was initiated at the dawn of mankind, 
when the spirit was blown into Adam and he woke up in this world.* The existence 
of the word <5 (tashmit) for these ceremonial utterances is evidence enough 
that they are an age old Sunnah which the Prophet Muhammad (sws) sanctioned 
and adopted for his own ummah also. He is reported to have said: 


IB ab uss tee Poet S Yak, od) ab al (bas 34 

Shige yy ab regi ds Aes 
When anyone of you sneezes, he should say al A555) (al-hamdullilahy and if 
his brother or companion hears these words, he should reply by saying G+"; 
| (yarhamukallah).. And when he says 4) GUS") (yarhamukallah), you 


l oo7 


should say: “May Allah guide you and keep you well. 


7 2 


Ju 





2. Muslim, Al-Jami‘ al-sahih, 902, (no. 5265). 

3. Al-Bukhart, Al-Jami‘ al-sahih, 1085, (no. 6231). 

4. Al-Tirmidht, Al-Jami‘ al-kabir, vol. 5, 382-383, (no. 3368). 
5. Gratitude is for God. 

6. May God have mercy on you. 

7. Al-Bukhart, Al-Jami‘ al-sahih, 1083, (no. 6224). 


Islamic Customs and Etiquette 601 


4. Clipping the moustache, 5. Shaving the pubes, 6. Removing hair from under the 
armpits, 7. Paring fingernails, 8. Circumcising the mail offspring 

All these five things belong to Islamic etiquette. Large moustaches give the 
impression of arrogance and conceit in a person. Also edibles and drinks become 
contaminated through them when they are put in the mouth. Dirt often 
accumulates in elongated nails and such nails also have resemblance with savage 
animals. Consequently, the Almighty has directed us to keep our moustaches trim 
and to pare our fingernails whenever they grow. The rest of the three directives 
are aimed at one’s physical cleanliness and hygiene. So strict was the Prophet 
(sws) in observing these norms that for some of them he even stipulated a certain 
time limit. Anas (rta) reports: 


ere e45 PE sigs Om. 50 ORs ° ees 70 20 as 7 y oa , ws 5 

AD Ctl oe ST SEU OF AS GEG Lal) Gy jab lity SE Ga SUSY 
The time before which we must trim our moustache, pare our fingernails, 
shave pubic hair, remove hair from under the armpits has been fixed as forty 
days.* 


Before the advent of Islam, Arabs usually observed these etiquette.” The source 
of these norms and practices is found in our own nature and the prophets of Allah 
have always made them a part of religion, considering the importance they 
occupy in purifying and cleansing human beings. The Prophet (sws) is reported 
to have said: 


LU 8 UBU Lay GEN Gay SSG OLE! Td SG 
Five things are from among [the norms of] human nature: circumcision, 


shaving the pubes, clipping the moustache, paring fingernails and removing 
hair under the armpits.'” 


9. Cleaning the nostrils, the mouth and the teeth 

The fondness towards cleanliness which the prophets of Allah want to inculcate 
among their followers made them include the above mentioned practices as a 
Sunnah. In history, they are referred to as le (sha‘a’ir: religious symbols) of 
Arabia." It is known from the way the Prophet (sws) did wudi (ablution) that he 
would specially do «22% (madmadah: to gargle in order to clean the mouth) and 
Jlszx.! (istinshdg: to pour water in the nostrils to clean them). He was also very 
diligent in cleaning his teeth, and is even reported to have said: 





8. Muslim, Al-Jami‘ al-sahth, 124, (no. 599). 

9. Jawwad ‘Alt, Al-Mufassal fi tarikh al-‘arab qabl al-islam, vol. 6, 346. 
10. Al-Bukhart, Al-Jami‘ al-sahth, 1036, (no. 5891). 

11. Ibid. 
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athe JS Go ay aA i le% “af of i) 
Had it not been for the fact that this would burden my ummah, I would have 
directed them to clean their teeth before every prayer.’ 


10. Cleaning the body after urination and defecation 

Cleaning carefully the relevant body parts after defecation and urination is 
another Abrahamic Sunnah.'* Depending upon the circumstances, these parts can 
be cleaned by water, mud cubes or other things that can serve the purpose. It is 
apparent from various Ahadith that the Prophet (sws) normally used water for 
this. Abi: Hurayrah (sws) reports: 


ill le oj Re o paca 5% si if ole ses glist J 34 gil AMS 
When the Prophet would go out to relieve himself, I would bring some water 
in a utensil or a water-container. He would clean himself from this water and 
then rub his hands on the mud to clean them. 4 


11. Taking the ceremonial bath after the menstrual cycle and the puerperal discharge 

The ceremonial bath has also remained a Sunnah of the prophets. As soon as 
bleeding ceases in both these situations, a woman must have this bath to enter the 
state of purity. The Qur’4n while mentioning the nature of sexual intimacy 
between husband and wife in this situation has explained the shari‘ah regarding 
this issue in the following words: 


BB Oh SAA parc 9 Co Ab pach op Eley 


CY YY) Geet f ees Cyl gal cee 3 All ee Se aa Oo gbel 
They ask you concerning women’s courses. Tell them: “They are an impurity. 
So keep away from women in their courses and do not approach them until 
they have cleansed themselves from blood. But when they have purified 
themselves after taking a bath, approach them in the manner the Almighty has 
directed you [in your instincts]. Indeed, Allah loves those who constantly 
repent and keep themselves clean.” (2:222) 


Amin Ahsan Islahi, while explaining this verse writes:'° 
In this verse, two words have been used: P (tuhr) and pan: (tatahhurr). 


While the former means “the completion of the state of impurity and 
discontinuation of menstrual bleeding’, the latter implies “a woman entering 





12. Al-Bukhari, Al-Jami‘ al-sahith, 143, (no. 887). 

13. Jawwad ‘Ali, Al-Mufassal fi tarikh al- ‘arab qabl al-islam, vol. 6, 346. 
14. Abu Da’iid, Sunan, vol. 1, 11, (no. 45). 

15. Ami Ahsan Islahi, Tadabbur-i Qur’an, vol. 1, 526. 
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the state of purity after having the ceremonial bath.” According to the verse, a 
woman should be in a state of purity for sexual intercourse; simultaneously, it 
is delineated that when a woman enters the state of purity, the husband can go 
near her. It is evident from these words that the real reason that prohibits 
sexual intercourse is blood; so once this stops, the prohibition no longer 
remains. However, the proper conduct in this regard is that a husband should 
approach his wife for sexual relations once she has had the ceremonial bath. 


12. Ceremonial bath after Janabah 

The directive of the ceremonial bath after janabah has always remained a part 
of the religion of the prophets. The Almighty has stated this directive particularly 
before the prayer in the following words: 


a2 an a aed -#- 


pho Ale ul els Oy ate gee ee ie wily aUball yah U igh cual tall 
(29:6 IB S 


Believers! Approach not the place of the prayer when you are in a drunken 
state until you are able to understand what you say nor when you are in a state 
of sexual impurity Gandbah) till you have taken a bath except if you only 
intend to just pass through the prayer place. (4:43) 


In Strah Ma’ idah, this directive is stated thus: (1 :°) abt (bee is oy (if you are 
in a state of jandbah, have a bath, (5:6)). By janabah is meant the state of impurity 
that one enters after copulation or after ejaculation whether or not copulation has 
taken place. The ceremonial bath is necessary after this state in order to be purified. 
One should have this bath in a thorough and complete manner. As per the linguistic 
principles of Arabic, the Qur’anic words |5,¢b| (ittahari) and | u2¢\ (ightasilit) 
testify to this. The way the Prophet (sws) set about following this directive, as 
mentioned in various Ahadith, can be summarized as: 

First the hands should be washed; 

then the genital area should be thoroughly cleaned by the left hand; 

then wudii should be done except that feet should be washed later at the end; 

then while inserting the fingers in the hair, water should be soaked into it so 
that it reaches its roots; 

then water should be poured all over the body. 

In the end, the feet should be washed. 

Following are the Ahadith that have reached us in this regard from ‘A’ishah 
(rta) and Mayminah (rta), the blessed mothers of the believers: 


aw 
a 


was aks ag ial Spo abt 15) gl ale a Le al 5 ot I a4 
2H oS oth BES ay by eye SO pS le LE PEN 


Agere 


olde Sle le Call 93 5 oe ob bye eeu fy S Shr I 
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comes 
‘A’ishah reports that when the Prophet would have the ceremonial bath after 
janabah, he would first wash both hands. Then he would clean his genital area 
by the left hand after pouring water on it by the right one. Then he would do 
wudu the same way as wudi is done for the prayer. He would then take some 
water and insert his fingers in his hair until when he would see that the water 
had reached the skin, he would pour three handfuls of water on his head. Then 
he would drench all his body with water and then wash both feet.'® 


tb cos oe th he dh oy Ee ee gle SE IG AS ll 
ts oli Je a NS sth gw ENE OES os oe ps wey 


Paes atta Call tones EG ene Kis USK vill day Use 9 Wnty 


e204 


wi by ab US ol Le BS AS le BL LE OS alr ce ol Ol et, 


renter 


24 40 4 


Ibn ‘Abbas narrated: “My aunt Mayminah [once] told me: ‘I placed some 
water [in a utensil] before the Prophet (sws) so that he could have the 
ceremonial bath of janabah. He first washed both his hands two or three 
times. Then he slid his hand in the utensil and poured some water over his 
private area and washed it with his left hand. He then thoroughly rubbed this 
hand on the ground and did wudii the way it is done before the prayer. He then 
took three handfuls of water and poured them on his head. Then he washed all 
his body. He then stepped aside and washed both his feet.”””"” 


13. Bathing a dead body 

Bathing a dead body is also from among the sunan of the prophets.'* The 
directive stands fulfilled if water is poured all over the body. However, keeping 
in view the importance of purification and cleanliness in Islam, the spirit of the 
directive is that the body should be bathed with diligence and thoroughness. 

The directives regarding bathing a dead body which the Prophet (sws) once 





16. Muslim, Al-Jami‘ al-sahth, 142, (no. 718). 

17. Ibid., 143, (no. 722). 

18. In normal circumstances, every dead person must be given a bath. However, in 
extraordinary circumstances in which bathing a dead body and wrapping it in a coffin 
cloth becomes a matter of great difficulty, then the body can be buried without bathing it 
and without putting it in a coffin cloth. It is narrated in Al-Bukhari, Al-Jami‘ al-sahih, 
215, (no. 1347) that the Prophet (sws) directed Muslims to bury the martyrs of the battle 
of Uhud in this manner. This incident has been narrated in other books of Hadith also. 
Our jurists associate such a burial with martyrdom only. However, in the opinion of this 
writer, this is a general exception which is based on the principle of relief (rukhsah) that 
is always kept in consideration in the various directives of Islam. 


Islamic CustomsandEtiquette—<“i‘“‘; }OS*”*~*~”~””””” «COS 
gave are: 


IPS be es Sf LAS Seth Bob fag sty ous i St eeeaeA Bi Gis 
Bathe the [dead] body of this [girl] with water and berry leaves three times or 
five times — or even more if required and add camphor or [he said] some 
camphor to the water with which you bathe her.” 


Z 
vee Zor oF .f 8 4 ° 


Lge e pil wesley Cea yey US PS PU 4 0155 Fy GLH 
Bathe this girl odd ee of times: three or five or seven times and begin 
with her right side and from the limbs by which wudi is done.” 


14. Enshrouding a dead body in coffin cloth 

Enshrouding the dead body in coffin cloth after giving it a bath is also an 
Abrahamic Sunnah. Though one single piece of cloth can be used for this 
purpose, however, to show due respect to the dead body something more 
elaborate seems befitting. ‘A’ishah (rta) narrates that the Prophet (sws) was 
enwrapped in three yamani sheets of cotton which did not include any shirt or 
turban (‘amdamah).”' Thus he is reported to have said: 


MGS Ts aed asic as 1 
Any one among you who enshrouds your dead brother in a coffin cloth should 
do it befittingly.” 


15. Burial 

Another practice among the prophets of Allah is burying the dead in a grave — 
the final resting place.” No specific way has been fixed for this. A ditch can be 
made by digging the earth and then covering it or a cavity can be made adjacent 
to a dug out ditch or the dead body may be buried in a coffin casket. All these 
ways can be adopted. However, the Prophet (sws) did not approve of cementing a 
grave or building some structure over it.” It has been reported in some Ahadith 
that at the time of burial, the Prophet (sws) also sprinkled clay from the head side 
of the body three times.” 





19. Al-Bukhari, Al-Jami‘ al-sahth, 201, (no. 1258). 

20. Ibid., 201, (no. 1254). 

21. Al-Bukhart, Al-Jami‘ al-sahih, 202, (no. 1264); Muslim, Al-Jami‘ al-sahith, 379, 
(no. 2179). 

22. Muslim, Al-Jami‘ al-sahith, 380, (no. 2185). 

23. This way is to be adopted in normal circumstances. So if a person dies on a ship and 
the shore is far off, the only option left is to cast the body in the surrounding water. 

24. Muslim, Al-Jami‘ al-sahth, 389-390, (no. 2245). 

25. Ibn Majah, Sunan, vol. 2, 261, (no. 1565). Though this is a mu ‘an ‘an narrative of a 
mudallis narrator, yet in Ibn ‘Asakir’s Tarikh Madinah Dimashg, it is specified that he 
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16. ‘Id al-Fitr, 17. Id al-Adha 

Both these festivals were originated by the Prophet (sws) at the behest of the 
Almighty. Before the advent of Islam in Arabia, we find mention of ‘id festivals 
as el e's: (vawm al-sab‘) and —2\23\ 3 (yawm al-sabasab) and as well as of 
some others among the Idolaters of Arabia. The shari‘ah of the Israelites had ‘id 
festivals as well but as is evident from the Old Testament and other scriptures, 
these festivals related more to commemorating certain days of their history. In 
the last shari‘ah also, the Almighty fixed the above mentioned two ‘id festivals 
for man and associated them with two great manifestations of piety and 
submission to the Almighty. The ‘id al-fitr is observed on the first of Shawwal 
right after the end of the holy month of Ramadan in which the believers undergo 
a period of fasting. Similarly, the ‘id al-adha is celebrated on the 10" of dhii al- 
hajj to commemorate the sacrifice offered by Abraham (sws). 

It is evident from certain Ahadith that these festivals were initiated in Madinah 
after migration. Anas (rta) reports: 


Oleg Clie Le Jl gd Ogee Oley ely aba) Ly ale AU ee alll So) pas 
pail pig, Uaghe Ve Loge GNIS Ly Se alll Of JU dale) 3 Laged Cal US" yl 

cae 
When the Prophet arrived in Madinah, he found people celebrating two 
specific days in which they used to entertain themselves by playing and 
merriment. He asked them about the nature of these festivities at which they 
replied that these days were occasions of fun and recreation of the days of 
jahilliyah. At this, the Prophet remarked that the Almighty has fixed two days 
[of festivity] instead of these for you which are better than these: ‘td al-fitr 
and ‘id al-adha.”° 


The rituals which have been made Sunnah in these days and whose details have 
been mentioned in an earlier chapter “The Shari‘‘ah of Worship Rituals” are the 
following: 


1. sadaqah al-fitr after ‘id al-fitr 

2. The Prayer and the Sermon 

3. Animal Sacrifice 

4. takbirs after every prayer in the Days of tashriq 


Both these festivals of ‘id al-fitr and ‘id al-adhd are occasions of showing 





heard this narrative from his teacher. See: Abi al-Qasim ‘Ali ibn al-Husayn ibn ‘Asakir, 
Tarikh Madinah Dimasha, \* ed., vol. 65 (Beirut: Dar ihya’ al-turath al-‘arabi, 2001 ), 33. 
26. Ahmad ibn Hanbal, Musnad, vol. 4, 141-142, (no. 13210). 
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gratitude to the Creator, remembering Him and are a means of entertainment. 
‘A’ishah (rta), the mother of the believers, narrates that when on an ‘id day her 
father Abii Bakr (rta) stopped young girls from singing, the Prophet (sws) said: 
\ 


dye Way ke ob ISSO Sout y 


Abi Bakr! [Let them sing]; every nation has an ‘id and [this day] is our ‘id. of 





27. Al-Bukhart, Al-Jami‘ al-sahth, 153, (no. 952). 


Chapter 10 


Oaths and their Atonement 
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(A 20) Og X85 
Allah will not hold you accountable for your inadvertent oaths, but He will 
definitely hold you accountable for oaths you swear with solemn intention. 
So if such an oath is broken, its atonement is the feeding of ten needy 
persons of a standard with which you normally feed your own families or the 
clothing of ten needy people or the liberation of one slave. But whosoever 
cannot afford these should fast for three days. This is the atonement for the 
oaths when you have sworn. And be true to that which you have sworn. Thus 
Allah explains to you His verses that you may be grateful. (5:89) 


Pledging oaths carries a great significance in Islam. Keeping one’s word is a 
fundamental part of Islamic ethics. Oaths emphasize an assertion to the ultimate 
extent. When a Muslim swears by the Almighty on an intention or a plan that he 
wishes to carry out, it is as if he has called the Creator of the heavens and the 
earth to be a witness over his word. In a society, oaths have always remained the 
real means of stability regarding various contracts as well as various social, 
political and cultural affairs. Owing to this very reason, the Israelites were 
reminded by the Almighty in the Qur’an of the covenant they had made with Him 
through an oath they had pledged. They were warned that they must not break 
this oath — something over which they have made the Almighty as witness: 


O} Us” Sale aU Abs 18g us ay OL ead UG ae 15) ab age 18515 
(A) 27) Ogle Le ghey ali 
Fulfil the covenant of Allah when you have entered into it, and break not 


your oaths after you have confirmed them: indeed you have made Allah your 
witness over yourselves. Indeed, Allah knows all that you do. (16:91) 
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In spite of this importance that oaths and covenants occupy, many a time it 
becomes impossible for a person to honour his word or he may feel that fulfilling a 
certain oath might be instrumental in infringing the rights of the Almighty or of his 
own self or even of others. In such cases, one can break one’s oath. In fact, in some 
cases, breaking an oath becomes a moral necessity. In the Islamic shari‘ah, an 
atonement (kaffarah) has been prescribed for a broken oath. 

Following is a summary of the Qur’anic shari‘ah regarding oaths and their 
atonement which has been outlined in verse 5:89 quoted in the beginning: 

1. At times, an oath is totally absurd, nonsensical and meaningless. No doubt, a 
believer should refrain from pledging such oaths; however, it is a great favour and 
blessing of the Almighty that He will not hold people accountable for the 
fulfilment of such oaths, neither in this world nor in the Hereafter. 

2. On the other hand, if an oath is pledged with a solemn will and intention or if 
some contract has been made on its basis or it has an effect on the rights and 
obligations of the parties involved or it infringes upon the injunctions of the 
shari‘ah, the Almighty would definitely hold a person responsible for it. So a 
person must not be careless and indiscreet in this matter. On the contrary, he should 
act in a very responsible manner in this regard. 

3. If, owing to some reason, a person is forced to break such an oath, then he 
must atone for it. For this, he is required to feed ten poor people with the standard 
of food he normally feeds his own family or to give them clothes to wear or to 
liberate a slave. If he is unable to do either of these, he must fast for three days. 

The above discussion summarizes the Qur’anic directives regarding oaths. 
While explaining these directives, the Prophet (sws) is reported to have stressed 
the following three things: 

Firstly, nadhr (vow) is also a form of an oath. So it will also be atoned in a 
similar manner in case it is broken: 

see NGS ell aha 


The atonement of a nadhr is the same as that of an oath.' 


Secondly, an oath should never impede good deeds: 


or -ocs ie gL Be BoM E oe Meee te ee oy 8k Be Be ae Wie 

GA Ng Shes Bb ASG Ups IE Lae HN One Ne Gal 1515 
If you pledge an oath for something and a better alternative comes your way, 
break the oath and atone for it and do what is better.” 


Thirdly, swearing by any one other than the Almighty is an act of shirk 
(polytheism); so, one should swear by the Almighty only: 





1. Muslim, Al-Jami‘ al-sahth, 721, (no. 4253). 
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He who swore by any one other than Allah has committed an act of 
polytheism.* 





3. Abu Da’ud, Sunan, vol. 3, 220, (no. 3251). 


Epilogue 


I am grateful to God that the work on this book which began in 1990 (1410 
AH) has finally been completed today after seventeen years. This book explains 
the entire religion revealed to mankind through Muhammad, the last Prophet of 
God. The content of religion has been presented here in its pristine form and has 
been cleansed from figh and kalam, philosophy and tasawwuf. It is based purely 
on the Qur’an and Sunnah. What is ascribed to the Prophet (sws) regarding 
religion is stated as supporting and subservient material only. In this regard, only 
those narratives have been accepted which conform to the standards set by the 
scholars of Hadith. Any narrative which does not conform to these standards has 
not been included in this book. 

In the interpretation of the Qur’an and Sunnah found in this book, I have 
delved deep into all the views of earlier and later scholars of this ummah which 
have been handed down to us. Whatever I accepted from them never owed to the 
number of scholars who were its proponents or to some famous authority; it 
entirely owed to the arguments proffered for it. The views of Imam Hamid al-Din 
al-Farahi and those of my mentor Imam Amin Ahsan Islahi are the foundation of 
this book; however, what has been presented on the basis of their views has never 
been presented because it is merely attributed to these outstanding scholars. At 
times, I reflected for many months, and only what I found convincing on the 
basis of arguments was accepted. What could not convince me in this regard did 
not find its way in this book. Consequently, just as I have differed with other 
scholars and researchers at many places, I have similarly differed with these 
revered personalities as well. 

However, this book is the work of a human being. I have kept on reviewing it 
and making changes and additions in it. Anyone who has seen its various 
chapters that have been published as booklets in various periods of time can see 
that whenever I have realized any error in language and presentation, knowledge 
and data, deduction and inference I have corrected it in the next edition without 
any hesitation whatsoever. I am always prepared to rectify any mistake that in 
future becomes evident to me or is made evident to me. I seek refuge with God 
from deliberately making a mistake or from deliberately remaining adamant on it 
in matters of religion. 

While expressing and acknowledge the blessings of God in this regard, I would 
also at this instance like to thank Sheikh Afzaal Ahmed, who is like a brother to 
me. In all these years, he relieved me of earning my livelihood and provided for 
all my needs with great affection and generosity. No different is the case of my 
wife. Had it not been for her sacrifice and co-operation, it would not have been 
easy for me to concentrate and devote myself to this work in the humdrum of 
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domestic worries. I am also very grateful to the brotherly care and affection of 
Shakeel ur Rahman, Dr Munir Ahmad, Muhammad Anees Mufti and Altaf 
Mahmood. They looked after my personal affairs in every sense of the word. In 
the last two years, Shahid Moulood and Imran Karim have also become a part of 
this team in the same capacity. 

I am similarly also grateful to my students and friends whose suggestions and 
criticisms helped me in rectifying the shortcomings of this book. Among them, 
Muhammad Ammar Khan Nasir, Moiz Amjad and Talib Mohsin are worthy of 
special mention. This service has also been rendered by Muhammad Rafi Mufti 
and Iftikhar Tabassum. Both of them have critically analyzed all the narratives 
cited in this book, and have given very useful suggestions for their acceptance or 
rejection. I have accepted most of these suggestions. My gratitude also to 
Shehzad Saleem who has completed the English translation of this book as soon 
as it was completed. Manzoor ul Hassan and his assistants — all belonging to the 
Research and Academics department of Al-Mawrid — have greatly helped in the 
publishing of this book. I am indebted to them as well. The hard work and 
responsibility with which they have embarked upon this task is very 
commendable in every sense of the word. 

This book is the result of a student’s research, and is being presented in this 
very capacity. I pray to the Almighty that if this endeavour has been of any 
service to His religion, then it be accepted by Him and be made a means of my 
forgiveness. This is the only desire left in me. All other desires have left my 
heart. If at all, I only await God’s recognition. 


Javed Ahmad Ghamidi 
Friday, a7" April 2007 AD 
9” Rabi‘ al-Thani 1428 AH 
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